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PREFACE TO THE SECOND EDITION 


HE iconography of the deities of the Mahayanist pantheon is liable to change from 


JL one day to another, for the finding of an unknown sutra in a Buddhist monastery, 
a fresco in a grotto temple in Chinese Turkestan, a statue in China or Indo-China, 
may alter the whole aspect of a deity and render a revision necessary. I have care- 
fully noted these changing aspects and have indicated them in the present work as 
well as all interesting data that I have acquired in the course of my recent travels in 
the Far East. 

I wish to express my thanks to M. Paul Pelliot, whose invaluable criticism of the 
first edition has formed a solid foundation on which to base its revision. 

Mr. E. J. Thomas of Cambridge, in his review of the first edition in the Museon, 
states that ' many important divinities have not been treated at all'. I have carefully 
verified this statement and I find that the goddess Maha Mayan, deification of the Golden 
Peacock Snake Charm, is the only fairly important deity omitted. That sho was less 
impressed by the omission than Mr. Thomas is revealed by the fact that, in Corea, my 
escape from the bite of a venomous serpent bordered so closely on the miraculous that 
it seemed to have been due to the intervention of Maha, Mayurl Vidyarajnl herself. 

It has been my painful duty to dethrone the powerful God of Wealth, Kuvera, and 
put in his place beside the fascinating Yakshini HaritT, the Yaksa General, Pancika, 
who only revealed himself after the first edition had been published. I have to 
thank M. A. Foucher for his wise counsels which have guided mo in this difficult and 
delicate task. 

The iconography of the Buddhist deities of Indo-China (especially of Lokesvara and 
Prajnaparamita) has been added, and in this I have been greatly helped by the kindness 
of M. Louis Finot, former director of the Ecolo Francaise d'Extreme Orient at Hanoi', 
as well as of M. Marchal, Conservateur du Groupe d' Angkor, through whom I was 
able to study various statues still in the jungle. 

Both M. J. Haekin, Conservateur du Musee Guimet, and M. Victor Goloubew have 
called my attention to interesting data which I have used in the second edition. I 
wish to thank them as well as Mr. Arthur Waley and M. Serge Eliseeff who have very 
kindly made certain translations for me from the Japanese. 

Baron de Stael-Holstein has recently discovered in Peking, in the Forbidden City, 
a series of statuettes of Buddhist deities, on each of which the name of the deity is 
inscribed. His forthcoming book will be awaited with impatience by all students 
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NOTE 

The Tibetan names are written according to the method used in the Dictionary of 
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For the Mongolian names, the Ramstedt method has been followed with the ex- 
ception of the Greek gamma, which has been replaced by the letters gh. The translations 
are by J. Deniker. 

The Chinese characters are by Kia Kien Tchou and the English transcriptions have 
been made by Professor Bullock. 

The Japanese names are transcribed by S. Tachibana. 


INTRODUCTION 


GENERAL SURVEY OP BUDDHISM AND ITS EVOLUTION 

* Namo BuddMya, namo Dharmaya, namo Sanghaya ' : ' I worship Buddha, I worship 
the Doctrine, I worship the Community such is the formula which represents the 
quintessence of the Buddhist religion. It is uttered and repeated sevoral times a day 
by numberless Buddhist monks and priests as well as by those of the laity who are at 
all instructed in their faith. The others content themselves with murmuring < 
the magic formula : 4 Om, mani padme, hum ' (' Oh, the jewel in the lotus ! '). 

Now, to give a general idea of the great religion whose followers form a third 
part of the human species, it is sufficient to develop this formula of the three jewels 
(Triratna). First we shall examine the life of the sole and unique historical Buddha 
(enlightened one), Sakya-muni, founder of the faith ; then we shall summarize briefly 
the doctrine preached by him, following its evolution across space and time, in order 
that we may see and understand the forms under which it has existed in the various 
countries to which it has penetrated; lastly we shall give a description of the 
constitution of the Buddhist clergy {especially the Lamaite), and sketch what may 
be called the material side of the religion. 

I. Buddha 

It is towards the end of the sixth century b. c. 1 that the majority of historians 
place the birth of Siddhartha, future founder of Buddhism, the son of Prince 
Suddhodana and of his wife Maya. Prince Suddhodana was one of the chiefs of the 
tribe of the Sakya in the kingdom of Magadha and belonged to the clan (Golra) of 
Gautama. For this reason the name of Gautama Buddha is often, especially among 
the Southern Buddhists, applied to Siddhartha, in the same way as among the 
Northern he is generally called Sakya-muni {'muni' having the significance simply 
of ' wise ' or ' saint ' in Sanskrit). 

The Buddhist books give as the birth-place of Sakya-muni the garden of Lumbini 
near Kapilavastu, the capital of the little principality of which Suddhodana was 
chief. It is situated in the north of India at the foot of the Himalaya, near 
the present frontier of Nepal. In the literature of Buddhism there is no complete 
biography of 6akya-muni, and one is obliged to reconstruct it from fragments con- 
tained in various documents, 2 which have only a single common characteristic— the 

1 For details see p. 16. preaching. The Lalita Vistara {in Tibetan Rgya- 

3 The 'Jataka'or 'Adventures of Buddha in cer-rol-pa) and the Hahavastu of the Northern 

previous Incarnations', with their introduction Buddhists supply us with only very few new 

and commentaries in the Pali language {a dialect elements. Some fragments touching on the end 

intermediary between Sanskrit and Prakrit, the of the life of 1 Bhagavat ' (the Blessed One) are to 

sacred language of the Southern Buddhists), carry be found in the Yinaya (the most ancient portion 

us only to the moment when Sakya-muni, after of the Pali canon), &c. 
attaining perfect knowledge {BodM), begins his 
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surrounding of the actual facts by a haze of legends. The life of Sfikya is divided 
by the Buddhist theologians into twelve ' acts which can be summarized according 
to Northern Buddhists as follows : 

(1) The Bodhisattva ; Sakya-muni descends from the higher heaven (TusMta) to 
earth in the form of a young white elephant. 

(2) He enters into the body of his mother, Maya, by the right side, without 
causing her any pain. 

(3) Ten months later he reappears from his mother's body, but with human 
aspect. His birth, signalized by various prodigies, is honoured by Brahma, Indra, 
and the other Brahman divinities. 

(4) Despite the supernatural powers shown by this child, who, at the time of his 
birth, took seven paces in the four directions corresponding to the four miseries of 
life (see later), he receives the education reserved for the sons of princes. Losing 
his mother seven days after his birth, Prince Siddhfirtha is brought up first of all 
by his aunt, Mahaprajapati, then taken to school. There, however, he astonishes 
all his masters by reciting to them everything they desire to teach him and much 
else besides. In like fashion he proves himself pro-eminent at sports. Nevertheless 
melancholy pervades his being, and he surrenders himself more and more to meditation. 

(5) To dispel his sadness his parents conceive the idea of giving him a wife, and 
he marries a princess of the Koliya clan, to whom the Buddhist texts ascribe the 
name of Yasoda or of Gopa. By her he becomes father of a son Rahula. But not 
the joys of wedded life, nor the pleasures of the harem, nor his love for his son can 
overcome in the young prince preoccupations of a philosophical and moral kind. The 
evolution of his thought is well represented in the legend by the symbol of ' the four 
meetings '. Harassed by the question of the purpose of life, Siddhfirtha leaves the 
city in his chariot and falls in with an old man whose decrepit air strikes liim. 1 We 
live then to grow old and decrepit ! ' he cries. In the course of similar wanderings he 
comes upon a sick man and a funeral procession. 'So this is life,' he meditates, 

' suffering— then final annihilation ! ' Fortunately the fourth meeting dissipates his 
pessimism. Seeing a hermit perfectly calm in his retreat, perfectly happy in his 
contemplation, the prince divines that the true way of salvation lies in the renun- 
ciation of the joys of life, causes of three great evils, old age, sickness, and death, 2 and 
in the surrender of oneself to contemplation which frees one from the ties of earth. 

(6) At the age of twenty-nine or thirty, having failed to obtain from his father 
leave to adopt the ascetic life, Siddhfirtha secretly leaves the palace, and abandons 
wife, children, kinsfolk, concubines, and all his possessions. The legend tells the 
story of his journey at some length. He sets out on his horse, Kanthaka, under 
whose shod hooves the gods place their hands lest the noise should waken the 
guard. At a certain distance from his native town he discards his princely attire 
for rough garments of orange colour, cuts his hair, and so forth. From this moment 

1 Cf. Foucher, Une liste indienne des odes du 3 In certain Buddhist writings birth is added, 

Buddha. Paris, 1908 (Ecole prat des hautes thus mating the evils of life four. 
Eludes). 
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Prince Siddhfirtha deserves the sacred name of Sakya-muni or Gautama, He goes 
forward on foot 1 to seek salvation ' ; but where is salvation to be sought ? At this 
period India did not lack various sects and schools, metaphysical, religious, and mys- 
tical. Among the most widely spread was the school of Sankhya, which taught 
the doctrine of deliverance from the cycle of renewed births recognized by all the 
creeds of India. Not less known was the school of Yoga, which was derived from 
the above, and principally developed the ascetic side of its doctrine. To one of the 
initiated of this latter school, the monk Alara (or Arfida)-Kalama, Sakya-muni applies 
on reaching the town of Vaisali. Dissatisfied, however, with the monk's teaching, he 
continues his journey and comes to Eajagriha, the capital of the kingdom of Magadha, 
where, after refusing the offer made by King Bimbisara of a share of the throne, he 
retires to the mountains and follows the teaching of a celebrated Yogist, the ascetic 
Udraka Ramaputra. In its desire to emphasize the originality of the doctrine of 
Buddha, the legend describes him as equally little satisfied with the instructions of this 
philosopher, but we are forced to believe that as a matter of fact the young ascetic 
benefited by the teaching of several masters, for we find in Buddhism more than one 
fundamental feature of the doctrines of Sankhya, of Yoga, and of other contem- 
porary schools (see later). 

(7) The legend shows us Sakya-muni, wearied at last of all these false teachers, 
seeking in the mortification of the body the solution of the problems which vex him. 
Leaving the country of Magadha, he retires with five disciples whom he has suc- 
ceeded in gathering about him, to a desert place in the small district of Urubilva 
near Gaya. There for six years he gives himself over to the most painful mortifica- 
tions jj he attains to the consumption of a single grain of rice in the day, and ends 
by reducing himself almost to the condition of a skeleton. 

However, finding in asceticism no help towards the solution of the problems of 
metaphysics and moral philosophy, he changes his system and returns to ordinary 
life, a course which wins for him the contempt of his five pupils, who stigmatize him 
as glutton and voluptuary because he accepts a little milk and honey offered by 
two young village women, the sisters (according to certain versions) Nanda and 
Nandabalfi. 

(8) Unmoved by these reproaches, Sfikya-muni goes forth to the town to-day 
called Bodh'-Gaya. There he seats himself at the foot of a tree and declares that, 
though his body may wither away in this position of meditation, he will not leave 
it until he has attained the 'Bodhi' or perfect knowledge. 1 And one night the 
miracle happens ; Sfikya-muni has attained the Bodhi ; an inward illumination lays 
all things open to his understanding. Successively he gains (1) the knowledge of 
previous existences ; (2) the destruction of evil desires ; (3) knowledge of the nexus 
(incatenatim) of the twelve interrelated causes ; and finally (4) complete knowledge 
in its three divisions (see later). In a word, from his former state of being Bodhisattva 
he becomes Buddha, 

1 There is still shown at the present time in Tree of Bodhi under the shadow of whieh legend 
Bodh'-Gaya a fig-tree bearhig the name of ' The declares the founder of Buddhism to have sat. 

c 2 
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(9) But at what price of superhuman effort has he won this supreme knowledge ! 
To all tho causes of difficulty inherent in his task has been added the malevolence 
„f Mam. tli.' i;. i . i i - i.f lWi\ ,'iinl his personal enemy. Alike duriug the nneetic life 
of Sakya at Urubilvfl and during his sojourn under the Bodhi tree, this maleficent 
being spares no effort, according to the legend, to prevent Sakya from becoming 
Buddha. At first he tries to turn him from the way of holiness by threats and 
by loosing against him all the elements of nature and the fury of the armies of evil 
spirits. Then he seeks to reach him by the attractions of three virgins and numberless 
beauti ful women. But Sakya comes victorious from these trials. It will be recognized 
that these narratives area parable, easily comprehensible by the multitude, of the 
inward strife waged in the soul of &akya between natural attachment to the outer 
world and pK-asures of life and Ihc total renunciation of the ascetic. In the same 
way tin- refusal of Buddha when Mara offers to make him at once into the heavenly 
lluddhii without liis passing through the stage of Manushi-Buddha (see p. 19) implies 
the desire of Bakya to propagate his teaching, to make known to men the true path 
of salvation, and thus to doliver them from the fated circle of renewed births. 

H<>] The possession of the Pmdhi once attained, Sakya remains vet seven for 
' inn.-, days ai the foot Off the fe*6 in order fullv to enjov his beatitude. 

Afterwards he goes forth under other trees and walks by the side of rivers and 
streams where the nagas (serpents) shield him from the rays of the sun with their 
heads miraculously multiplied and enlarged. This legend, which is of purely Hindu 
origin (Vishnu was shielded by serpents in exactly the same way), clearly reflects 
>!,■ period of early hesitations and experiments which preceded the actual propa- 
?; f- thG twu f"*; According to the texts of the Southern Buddhists, this 
P i agaUon opened with the conversion of two merchants, Trapusa and Bhallika, who 
. co, sidered by the theologians of Buddhism not as the first disciples, but as lay 

«o oTdoe^ ^VT^ iQ SanSkfit ^ Jusfc at *«* the preaching of the new 
;■ ' — ^ l-cl much success. The environment, it w^uld appear, 

towa ds tl t v 6 ' Buddha d6cided to set for Benares. On the road 

(111 Th, , I ( &amt ° r Wor thy ') and of Jim (the victorious), 

co J ,1 itv faHh aUd the Nation of a school and of a 

only Cn^^^ * f~ ?S ' ****** ^ 
disciples. At first ZyfjeiZT f0Und °^ more his five original 

preaching known » A 7 h contem P t > but are quickly converted by the 

L reign of the C ^ tho ****** foundation of 

of the Law '. For the first it tumins (or settin S in motion) of the wheel 

his teaching on ' the four truth 16 ' 7 discourse Buddha sets forth the foundation of 
success ; there is the rich v lat6 ^' Conversions become numerous after this 

at UrubUva we find the rT^ T? Y ^ With kinsfolk ail <* dependants ; then 
become the first apostles of thr , ahmanS Wh ° 3e leadm ' S ' the h ™^ers Kasyapa, 
king of Magadha, with the mX, V i ^ m ° M hal *» Last1 ^ B ^ara, 

majority of Ins people, adopts the Buddhist doctrine, 
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and presents to Buddha the 'Park of bamboos' (Veluvana) near Kajagriha, which 
becomes the head-quarters of the community. There are converted 6ariputra and 
Maudgalyayana, the two chief followers of Buddha. 

(12) The Buddhist documents are sparing of detail about the forty- five later years 
of Buddha's life, consecrated to the propagation of his teaching and to the organiza- 
tion of the monastic communities. They give, however, the description of his division 
of his day ; narratives of the attacks directed against him by his cousin, the renegade 
Devadatta, who was eventually converted, and by the six jealous enemies designated 
collectively as Tirthika ; the story of his journey to the city of his birth, Kapilavastu, 
where he converts his father, and where all the inhabitants become monastics ; the 
foundation of a community of nuns in this city by Gautami, aunt of Sakya ; the 
conversion of Bahula, the son of Buddha ; the donation by the courtesan Amrapall ; 
finally, the wars which brought ruin to the fatherland of Sakya. On the other hand, 
there are in the Buddhist works abundant details about the death of ^akya-muni. When 
over eighty years of age, Buddha sets out for the town of Kusinagara, capital of the 
Malla tribe. Thence he goes to the village of Pava, where he eats a meal offered him 
by the blacksmith Gun da. Unable to digest the unhealthy food, Buddha falls ill, 
and, feeling death at hand, he lays him down on his right side, his head turned 
towards the north, and gives to his faithful disciple and lieutenant, Auanda, his last 
instructions for the organization of the community. Warned by Ananda, the people 
of the Malla tribe (and even the beasts, avers the legend) assemble around the dying 
master, who speaks a last word on the vanity of all things that are, and on the 
necessity of seeking salvation in meditation and the renunciation of worldly pleasures. 
After seven days of prayer, music, and ceremonies, in which all the living creatures 
share, the body of Buddha is burnt, and the ashes, distributed among several kings 
and peoples, are preserved in eight funerary monuments (see Stupa in the Glossary). 1 
One of these groups of relics has recently been discovered (in 1908) in its r&liquary of 
silver, which was the work of a Greek artist, and bears inscriptions. Th e precious 
casket was buried under a Stupa, raised by King Kanishka, near the city of Peshawar. 
The date of Buddha's death was probably 477 b. c. 

II. The Teaching ; its Propagation and Modification^ 
(a) Primitive Teaching. Sakya-muni left behind him no writings ; his instruction 
was entirely oral, It is, accordingly, impossible to form an idea of his doctrine except 
from the most ancient sacred books which constitute the primitive * eaW°Hs \ The 
religion founded by £akya-muni did not form a wholly new element fa the Hindu 
world. Like all the creeds of India, it was based upon two fundamental ' verities ' : 
transmigration, or ' renewed birth ' {Samara in Sanskrit), and the remunei a ^n t or ' the 

1 Certain Buddhist texts divide this last ' act ' chism taught to Mongol children- Properly to 

into two— the death and the distribution of the emphasize all tho details of the llfe of Buddha, 

relics, while they make into a single 'act' those a division into sixty-four paragf a P h s should be 

events here given under numbers 9 and 10. Our made of the story, as was done bf Fo ueher in the 

present division is the more orthodox for Northern memoir cited above (p. xviii, n.). 
Buddhists. It figures, for instance, in the cate- 
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consequences ' or ' the fruits of the deeds ' (Kartnan). According to the Brahmanists 
and the various sects which existed in India at the time of the appearance of Buddhism, 
all living beings die only to be reborn in the form of other beings, superior or inferior 1 
according to the deeds committed in their previous lives. Man, therefore, may be 
reborn as god or as beast, as ho has proved good or evil in his human existence. 
Primitive Buddhism accepted this conception without criticism as an axiom, and, 
indeed, no sect — Brahmanist, Buddhist, Sankhya, or Jain— has ever sought to dispute 
or to deny what may be termed a national article of Hindu faith. But the dis- 
crepancy between ^akya-muni and the Brahmanists and other sectaries lies in the 
pre-eminently moral nature of his doctrine, a doctrine rather psychological than theo- 
logical. While the Brahmanists teach that there exists a God creator of all things 
{Hvara) and that the circle of transmigrations of the soul through material coverings 
must be terminated, by the virtue of offerings, sacrifices, and adoration of the gods, 
in the absorption of individual souls into the universal, primitive Buddhism, on the 
contrary, is an atheistic religion, or rather philosophy, recognizing neither creator 
nor organizer of the universe, neither personal soul nor universal, and admitting 
worship of deities as something secondary. The entire weight of its metaphysical 
edifice rests on a single basis — the idea of deliverance. But deliverance from what 
evil ? From the interminable and fate-ordained circle of renewed births, which, with 
all its accompanying evils, seemed a thing of terror. But why and how must a man 
free himself from this circle of destiny in order that he may attain the condition of 
Buddha and may exist in another world, opposed to the Sansara and named Nirvana*! 
The reply to this last question is the essential stuff of the whole Buddhist religion. 
Sakya -muni formulated it excellently in his renowned discourse at Benares (see p. 17) 
when he announced the four holy 'truths' (Catvari dryasatyani), namely: (1) the 
existence of pain (Duha) ; (2) the definition of the cause of pain (Samudaya) ; (3) 
the suppression of this cause (Nirodha) ; (4) the path which leads to this suppression, 
the so-called noble eightfold path (arya ashtangika marga). 

It amounts to this, that all things existent are but passing; all that is born is 
condemned to death j all that is created is condemned to dissolution. In a word, every 
pleasure is only the prelude to grief and pain ; life brings on old age, the activity of 
our organs brings on disease, love brings on separation from the beloved, &c. (Truth 1). 
This pessimistic conception, born in the brain of ^flkya-muni more than 2,000 years 
before Schopenhauer, caused him to reflect on the cause of suffering (Truth 2). This 
cause is the ' thirst for life ', that impulse towards activity which we Western people, 
on the contrary, exalt. While man is under the domination of this 'joie de vivre 1 , 
of this ' will to live he is not liberated from the ties of rebirth (Truth 3). To be 


1 To-day Northern Buddhism confesses the ex- 
istence of six classes of living beings : two living 
upon earth, men and beasts ; two living beneath 
the earth, the Preta (in Sanskrit) or Birit (in 
Mongol), condemned to an eternal hunger and 
thirst by reason of their narrow throats, which 


shoot forth fire when they desire to drink, and 
the inhabitants of hell, divided into twenty-two 
classes according to their torments ; lastly, two 
living in heaven, the Asura— who struggle con- 
tinually against the gods— and, highest of all, the 
various divinities themselves. 
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delivered from the sorrows of Sansara man must therefore be deliverod from the 
' thirst for life ' (Truth 4). To explain better these ' verities ' as well as the meaning 
of life, the first Buddhist theologians invented a 1 causal nexus or connexion of 
causes (prattiyasamutpada), comprising twelve causes (Nidana, literally, 'preliminary 
condition ') which are formulated as follows : 

(1) Ignorance {avidya) produces the syntheses or concealed impressions or ten- 

dencies (sanskara). 

(2) The syntheses produce cognition or the substance of thought (vijnanu). 

(3) Cognition produces name and form (mlmarupa), 

(4) Name and form produce ' the sixfold sphere ' or six organs of senses (shadti- 

yatana). 

(5) ' The sixfold sphere 5 produces contact (sparm). 

(6) Contact produces feeling (vedana). 

(7) Feeling produces craving or ' thirst ' (trishna). 

(8) Craving produces grasping at, or attachment to existence (updddna). 

(9) Grasping produces renewed existence or origination (bhava). 1 

(10) Renewed existence produces birth (jati). 

(11) Birth {jati) produces 

(12) Old age and death, grief, lamentation, distress, &c, i. e. the real or actual 

life (marana).* 

This series of almost incomprehensible phrases forms the obscurest point in the 
Buddhist dogma, and one which the savants of the West have attempted to explain 
in various ways. However, the obscurity can be elucidated, if the formula be taken 
in reverse order, as S\lkya-muni himself was accustomed to take it. 3 Read in this way, 
the twelve ' causes ' constitute in sum a development of the third Truth. To be 
delivered from old age, death, and what follows, man must be delivered from birth ; to 
be delivered from birth he must be delivered from rebirth (renewed existence), and so 
on in succession through all the Buddhist metaphysie which explains ' the quality of 
life *, up to the very last phrase, which declares that to be delivered from the syntheses 
man must be delivered from ignorance. But what is the nature of this ignorance ? 
The commentaries upon the Buddhist works inform us that it consists in lack of 
knowledge of the Buddhist religion. Here then we grasp the first point — for deliver- 
ance, acceptance of Buddhism is a necessity. In like fashion one may go on to explain 
the other ' causes '. The second 1 cause ', Sanskdra, is a psychological conception ; it 
signifies a sort of impress left by our actions upon our conscience, and capable, under 
certain circumstances and after a certain time, of manifesting itself in the form of new 
actions. This interpretation, as also that of the third ' cause ', the primitive Buddhists 
were obliged to borrow from the school of Sankhya, which teaches that the ' concealed 


1 It is only a question here of existence in one 
of the worlds of desire {kamabham) or of Sansara. 
Existences in one of the worlds of form (rupabhava) 
or in one of the transcendent worlds (arupabkava) 
is not considered by the causal nexus. 


1 Cf. Mrs. G. A. F. Ehys Davids, A Buddhist 
Manual, London, p. 348. 

3 This appears the more natural course from the 
psychological standpoint also. 
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impressions ' act upon a mental substance (Buddhi), which is the basal matter of a fine 
covering or ethereal body, forming the centre of the soul-lifo and called lingasarm. 1 
These concealed impressions may be envisaged as the actions of a man, which, coming 
slowly to maturity, have the property of manifesting themselves in the course of his 
reincarnations. Thus with the Buddhists this Sanskara takes the place of ' the soul ' 
of the Brahmanists. 2 By « causes ' four and five it is signified that the individuality 
(name and form) manifests itself by the aid of the six organs of sense (the sixfold 
sphere), and that these put it in connexion with the exterior world (contact). Hence 
arise feeling, thirst, and the like, which lead to all the evils. But let us return to 
the third Truth. Summed up briefly, it is but a presentment of Nirvana, that is to 
say, of a kind of existence not subject to rebirths. But what is its nature ? The 
Buddhist works do not anywhere explain this clearly. All that one can extract 
from them is that it is a condition of perfect blessedness, a state of sanctity or bliss. 
For our European logic it is existence outside all sensation, all desire, all will, all 
function— an existence, in fact, without life, which our mentality refuses to grasp, 
The fourth Truth speaks of the way of salvation, of the path which leads to deliver- 
ance and ends in Nirvana. This way is made up of eight parts as follows : right 
belief or views, right resolve or aims, right words, right behaviour, right occupation 
or mode of livelihood, right effort or exertion, right contemplation or mindfulness, and 
right concentration or meditation and tranquillity. * For the conduct of such a life 
it is clearly necessary to renounce the ordinary life for that of a monk, if not of an 
ascetic. The laity labours, so to speak, under a disability for ' deliverance Accord- 
ingly, more than one opponent of Sakya-muni has objected that if everyone followed 
his precepts there would be no more men upon the earth ; the result would be that 
'gradual suicide' spoken of by the German poet Heine as implied in Christian 
asceticism. The theologians of Buddhism, however, came to a workable arrangement 
by formulating, parallel with this < way of salvation ten ' commandments of which 
the first five are obligatory upon the laity for the attainment of salvation, while 
the whole must be strictly observed by monastics. These ' commandments ' are : 

(1) Not to take life. 

(2) Not to steal. 

(3) To refrain from unlawful sexual intercourse (for the monks, from all sexual 

intercourse). 

(4) Not to tell lies. 


1 This linfjaAanra is often spoken of in the 
writings of modern European theosophisfcs. 

2 The term vijhana used by the Buddhists corre- 
sponds sometimes to the linga&aHra, sometimes to 
the Buddhi of thesehool ofSankhya. Elsewhere 
it signifies ' reason ', intelligence, ideas, and forms 
one of the sis elements of the universe (the other 
five being earth, water, fire, air, and ether), as 
well as one of the five aggregates (Skandha) which, 
combined, constitute every living man or animal, 


the four others being body, sensations, percep- 
tions, and consciousness. 

3 This translation of the original Pali terms is 
from Mr. Warren's Buddk ism in Translation. Cam- 
bridge, Mass., 1900, 2nd edition. According to 
the Sanskrit-Tibetan texts one should read : 'the 
" perfection " : of faith, judgement, speech, action, 
life, application, reflection or meditation, and 
ecstasy or contemplation.' 
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(5) Not to drink intoxicating liquors. 

(6) Only to take food at certain specified times. 

(7) Not to take part in dancing, music, performances, and similar pleasures. 

(8) Not to adorn the body with flowers, nor to use perfumes and unguents. 

(9) Not to sleep on any high or wide bed. 
(10) Not to possess gold or silver. 1 

It must be borne in mind that the Buddhist understands each of these prohibitions 
in a very wide sense. Thus, for instance, according to the first commandment, it is 
forbidden to kill and in general to harm not merely men, but any living creature of 
whatever kind, even parasitic insects, for the injured creature may haply be the re- 
birth of a kinsman. According to the second ( commandment ' man must respect the 
property of his neighbour to the point of appropriating no single article without 
the consent of its owner, even though it have no value of any kind. 

{b) Subsequent Development of Primitive Buddhism. At the moment of his death 
&akya-muni, who had organized the little religious community under his own direc- 
tion, did not appoint a successor. One of his oldest disciples, Kasyapa, proposed to 
summon an assembly of five hundred Arhats (sages), whose business it should be to 
work out a ' canon ' and to edit a rule for the common life of the monastics. This 
first council, held at Rajagriha, edited, according to tradition, the first two books of 
the canon, Vinaya, i. e. the statutes and rules of the community (its discipline), and 
the Siitras, or collection of $akya-muni's Exposition of the Doctrine. It is probable, 
however, that nothing at all was written at this council, but that its proceedings, as 
in the case of other half-civilized races, consisted of chanting and reciting by heart the 
words of the wisest among the wise men. It is, moreover, certain that the works 
cited above were written at a later period. Much later still the Abhidharma, a 
metaphysical treatise based on the Sutras, was added, and thus was formed the 
entirety of the Buddhist sacred code which is in full force to-day and is known as 
the Tripitaka ('the three Baskets', i. e. Collections). This code was drawn up in the 
Magadhi dialect of the Prakrit language, the speech of &akya-muni's country. The 
absence of discipline and authority, and a too wide tolerance of ideas, which prevailed 
in the first communities, caused numerous disputes. Moreover, among certain of 
the Buddhist monastics there arose a slackness of morality which compelled the 
assembling of a second Council to prevent the ruin of the Doctrine. This Council, 
held at Vaisali a century later than the first, was composed, we are informed, of 
seven hundred Arhats. It attempted, but unsuccessfully, to introduce a certain 
unity among the different parties and to re-establish the ancient discipline. The 
cleavages became more marked ; the sects multiplied till there were already eighteen 
in the third century b. c. One of these, the Vibhjavadis, finished by gaining the 
ascendancy, and caused to be drawn up in Pali a canon termed 'the orthodox 1 , 


1 In the canon of the Northern Buddhists there 
exists in addition the prohibition against com- 
mitting ten sins which are grouped together as 
follows : three sins of the body, murder, theft, 


adultery ,* four sins of speech, lying, calumny, 
insult, idle talk ; three sins of thought, hatred, 
covetousness, dogmatic error. 
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the most ancient now extant in written form, which it assumed in Ceylon in 45 b.c 
The canons of the other sects, which were reformers, were drawn up in Sanskrit 
and Prakrit and are known to us only through Tibetan and Chinese translations. 
Some fragments in the original language have been discovered, however, m Nepal, 
and quite recently in Chinese Turkestan. Towards the middle of the third century 
b c the learned among the sect of the Vihhjavadis succeeded in converting Asoka 
Piyadasi (Asoka the pious), king of North-east India, who in 242 B.C. ordered the 
assembling of the third Council in his capital, Pataliputra. The thousand Arhats 
who came together drew up a final canon and resolved to send missionaries into the 
various countries to propagate 'the excellent law'. The propaganda met with its 
greatest success in Ceylon. The convent founded there by Mahendra (xn 1 ah Ma- 
hinda) became the centre of Buddhism as codified by the Council of Pataliputra. 
Thence the creed spread into other regions. The Buddhists of India, however, con 
tinued their internal dissensions, and the fourth Council, convoked by Kanishka, 
the king of the Yue-Chi [Indoscythmns], towards the year a. d. 100 at Jalandhara in 
Kashmir, ended in schism between the Buddhists of the south (Ceylon) and those of 
the north (India). The former refused to recognize its decisions, and held fast to 
the ancient doctrine which received the name of Etnayam (the little vehicle), while 
the representatives of the eighteen other sects accepted the new canon, drafted at the 
fourth Council, but not formulated definitely until a great deal later, which bears the 
title of Mahayana (the great vehicle). This canon was taken as the foundation of 
his teaching by the real founder of Mahayana, the monk Nagarjuna, who lived towards 
the end of the second century a. d. The canon of the south {Blnayana) represents 
better than that of the north a state of Buddhism which, if not quite primitive, is at 
least the oldest known to us. It gives the rule of life of the monastics and a moral 
code much akin to that of the Brahmans and Jains. The eanon of the north (Malm- 
yam), on the other hand, which includes the canon of the south almost in its entirety, 
and is known to us only through translations (the Tibetan Kanjur and the Chinese 
Tripitaka, with an additional volume), is contaminated with metaphysical and, espeei- ■ 
ally, with magical dissertations, formulas, incantations, and so forth (Tantra), borrowed 
from the Sivaites of India. 

The difference of dogma between the two ' vehicles ' is quite considerable. While 
the Elnayana preserves almost intact the ' primitive Buddhism ' as we have sketched it 
above, the Mahayana adds thereto several innovations which completely change the 
meaning of the old faith. Of these innovations the following are the chief :— (1) The 
recognition of a supreme God (Adi-Buddha, see p. 2) and the worship of the divinities. 
These two articles were borrowed from the Brahmans, and were unknown to primitive 
Buddhism, in which the gods, belonging to the Samara, or circle of rebirth, and con- 
sequently always liable to return to one of the lower states, were far below the 
Buddhas who were free of the Sansara and living in a very much higher world, that 
of Nirvana. The Mahayanists, on the other hand, relegated the Buddhas to the back- 
ground, or rather made of them a sort of special divinity. (2) The Mahayanists intro- 
duced the conception of the Bodhisattvas, predestined Buddhas-designate so to speak, 
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who are accomplishing the last stages of their avatars before attaining to the dignity 
of Buddha (see p. 44). (3) Again, the Mahayana recognizes the Manushi Buddhas, 
inhabitants of earth, and incarnations in flesh and bone of the Bhyani~Buddhas or 
Buddhas of contemplation who dwell in heaven. It is the same also with the 
Bodhisattvas. (4) The adoption of magical formulas and ' tantric ' practices of mages 
and sorcerers, formally forbidden to the monastics by the canon of the South. 
(5) Pinally, the adoption of the theory of ' the void'. In the Prajna paramita (ideal 
knowledge), the gospel of the Mahayana, attributed to Nagarjuna, the theory of ' the 
void ' is developed at great length, as well as that of the adoration of the gods (the 
Bhakti of the Brahmans), and the whole is curiously interspersed with metaphysical 
discourses and magic. Since then there have been schisms among the Mahayanists 
themselves. 1 In the sixth century Asanga founded the sect of the Yogacarya, whieh 
developed the magical side of Buddhism to its highest power. The adherents of 
the ancient teaching then took the name of followers of Madhyamika (the via media), 

III. The Expansion of Buddhism 

The Southern Buddhism flourished in Ceylon, where the famous Buddhaghosha 
wrote in the fifth century some commentaries on the canon of the little vehicle. Then, 
spreading to Burma, it replaced there, about the sixth century and again in the fifteenth, 
the meagre remains of the mahayanist propaganda of the time of Asoka and Kanishka. 
The Mahayana, however, had a great triumph in other countries. In India itself the 
Mahayana and the Emayana existed side by side for some long time, but both eventually 
were forced to give way, first by Brahmanism and then by the creed of Islam. The fall 
of Buddhism began with the eighth century. By the thirteenth it was no longer 
a living force in Central India, but it continued at the foot of the Himalayas and in the 
east of the peninsula In the fifteenth century it disappeared from Bengal , and it is to be 
met with to-day, disfigured under the form of Lamaism, only in Nepal, Sikkim, Bhutan, 
and Ladak, and in some communities settled about its historic seats, such as Benares 
or Bodh'-Gaya. To-day attempts are being made to re-establish Buddhism in India. 
Unfortunate in its own country, the faith has succeeded better in less civilized 
districts or in those whose inhabitants were less enervated than the Hindus by religious 
musings and magical practices. From India primitive Buddhism and, subsequently, the 
Mahayana spread first to the neighbouring countries, to Eastern Bactrkt and GandMra, 
which to-day are included in the Punjab, Kashmir, and Kafiristan. Thence both forms 
of the creed penetrated into the lands of Khotan, Turfan, Kuchar, &c, in Chinese 
Turkestan. Flourishing there exceedingly from the second to the seventh century, 
mahayanist Buddhism persisted till the ninth, the age of the Mohammedan conquests. 
Numerous expeditions of recent times (those of Sir Aurel Stein, Griinwedel, von Le Coq, 
Pelliot, Klementz, Beresowski, Yamagushi, and others) have brought to light artistic 
and literary traces of the Buddhism of Turkestan. Such was the expansion of 

i A detailed exposition of the doctrine of MaJtA- 1 The Life of Buddha '. It has been translated by 
,jana has been made by Aivaghosha, a poet S. Beal, Cowell, and Teitero Suzaki (see Biblio- 
attached to the court of Kanishka and author of gi'aphy). 
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Buddhism in the regions to the north of India. As for its propagation towards the 
east, mahayanistic Hindu Buddhism penetrated into Burma, Siam, and Cambodia, 
where its presence is attested by numerous ruins (e.g. those of Angkor-Vat in Cam- 
bodia) ; but it proved unable to maintain itself there. Later it was replaced by the 
hmayanist form of the faith. Southwards the Makayana spread to the Malay Archi- 
pelago. In the island of Java, where it was probably introduced in the fifth century 
and had reached its highest power towards the eighth (as is proved by the famous 
ruins of Boro-Budur, see later under Buddhist Art), it most likely lived on side by 
side with Brahmanism, but was destroyed by the Mohammedans. It was from Java 
that the Mahayuna reached the island of Bali, where degenerate remains of it exist 
even to-day. There remain evidences of the existence of Buddhism in the east and 
south of Sumatra from the eighth to the twelfth centuries. 1 

The introduction of Buddhism into China dates from the first century a. d., al- 
though Chinese writers make vague mention of certain attempts, probably by scat- 
tered individuals, which would date back to the second century b. c. The positive and 
historical fact is that in a. n. 65 the Emperor Ming-Ti, of the Han dynasty, sent into 
Khotan a deputation of eighteen persons, who, accompanied by the Indian theo- 
logians Matanga and Gobharana, brought back in the year 67 a collection of Bud- 
dhist works. From among these some (notably ' the Sutra in forty-two paragraphs 
a kind of selection of thoughts made from the whole canon) were at once translated in 
the first Buddhist temple at Lo-yang (now Ho-nan-fu). Up to the fourth century 
the activity of the Buddhist missionaries in China (mostly foreigners) was limited to 
the translation of the sacred books ; but from the reign of Yao-Shing (379-415) 
Buddhism was recognized as the state religion and the Chinese began to study it for 
themselves. Several pilgrims betook themselves to India and Ceylon to gain some 
idea of the faith in its own country. Among the most famous must be cited the 
monks Fa-Hien, who travelled from 399 to 413, and Yuan-Chuang or Hiuen j T'sang, 
whose journey is dated between 629 and 645. Others, as, for instance, the layman Sung- 
Ytin (in 518-521), visited more especially the land of Gandhara, and others. We owe to 
them valuable information on India, and the state of Buddhism in general, from the 
fifth to the seventh centuries. On the other hand, there were during this period 
several embassies from India and Ceylon to the Emperor of China. The envoys of 
the Hindu princes congratulated the ruler of China on the success won by the New 
Law in ' the Middle Kingdom '. One of the great Hindu priests, Bodhidharma, suc- 
ceeded (in 526) in converting to Buddhism the Emperor Wu-Ti of the Lyang dynasty, 
which then reigned in Southern China. For a time the Emperor became a monk, 
and Bodhidharma was made head of all the Buddhist monastics in China, and took 
up his residence in a famous convent near the present Kiu-Kiang on the Yang-Tze. 
In spite of these triumphs the Buddhists had to sustain a struggle against their 
enemies, the faithful of the Taoist creed and tho disciples of Confucius. To a certain 


1 Verbeek, Oudheden van Java, 'a Gravenhage, 
1891.— Groene veldt, Ifotes on the Malay Archi- 
pelago ; in Verhandelingcn van bet Bataviaasch 


Genootsckap van Kunsten en Wetensdmppen, Ba- 
tavia, t. 39, 1877. 
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degree they were able to amalgamate with the former, but the latter aroused against 
them persecutions whieh were particularly bitter at the beginning of the eighth een- 
tury and down to the tenth. Thousands of convents were destroyed by violence, and 
hundreds of thousands of monks compelled to return to secular life. Since that 
date, the doctrine of Mahayana, slightly modified by borrowings from Taoism, has 
endured till the present time. Its followers, divided into ten sects, live peaceably in 
their convents, often quite close to Taoist monastics or Buddhist-Lamaites (see later). 
The latter, however, are not very numerous in China. 

From China Buddhism passed into Korea. It was brought by a Chinese monk 
named Sun-Do, who carried 372 sacred images and books with him. The new faith 
grew very rapidly, and attained its apogee from the tenth to the fourteenth century. 
In 1447 a Buddhist monk invented the present Korean alphabet called Un-mwn, 
which is derived from the Sanskrit (M.Courant). At the end of the fourteenth century, 
with the fall of the dynasty which had protected it, Buddhism began to decline in 
Korea, and to-day only a few degraded remains of it are to be discovered there. 

From Korea the spark of the Buddhistic faith passed to Japan, where the starting- 
point of the Buddhist propaganda was the introduction of an image of Buddha into 
the court of the Emperor by a monk sent by the king of Hyakusai, one of the states 
into which Korea was at this time (552) divided. At the end of the sixth century 
(c. 588) the new religion found a firm footing in the country despite the opposition 
of the Shintoists, who, after a vigorous struggle, ended by fusing themselves with tho 
Buddhists, as the Taoists have done in China. An excellent example of this fusion 
is to be found in the sect of the Ryolm, which was founded in the ninth century and 
is a veritable mixture of both creeds. At this period the centre of Japanese Buddhism 
was at the court of the Emperor. Certain princes, Shotoku Daisln (canonized in 
621), for instance, even distinguished themselves as ardent propagandists of the new 
faith. As in Korea, Buddhism caused the invention of a national system of writing, 
the Kana (Katakana and ffiragana), and introduced into the country the fine arts, the 
taste for letters, and the like. Several of the sacred books in Sanskrit were brought 
thither, and there have since been discovered in Japan portions of the Buddhist 
canons in that tongue which elsewhere are unknown. It is a curious fact, however, 
that until quite lately the Buddhistic works in Chinese or Sanskrit have never been 
translated into Japanese (Chamberlain), At the time of its introduction into Japan, 
Sino-Korean Buddhism already comprised several divisions, whieh in the Land of the 
Rising Sun developed into six sects, the chief being : Tendai ; Shingon (True-Word) ; 
Jodo (Pure-Land) and Zen. To these must be added six others, of local origin, of 
which the most important are : the liyobu already mentioned ; the Skin (true), called 
also Monto or Ikko ; and the NicMren or HoMe. Of these sects the last, founded in 
1222, is considered the most fanatical. The Shin (a 'protestant' sect, so to speak) 
allows the marriage of priests ; the sect of the Jodo introduces the idea of ' the 
western paradise'; that of the Zen shows artistic and literary tendencies. The 
establishment of Chinese Confucianism in the seventeenth century, and then, to 
some extent, the first steps taken to introduce Christianity, dealt Buddhism a blow. 
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The more cultivated minds became disinclined for it, and the revolution of 1867-8 
brought about its almost complete downfall by declaring Shintoism the state religion. 
A series of measures taken by the government from 1871 to 1874 left Buddhism wholly 
disestablished and disendowed. Lately there has been a revival of Buddhistic 
studies in Japan, but it is rather towards scientific and evolutionary ideas or theo- 
sophical speculations that the neo-Buddhists turn their attention. 

From China Buddhism penetrated into Annam, where it was considerably modified 
by the introduction of indigenous animistic elements and magical practices. This 
mutilated Buddhism numbers, however, only a few devotees. There is no ecclesiastical 
organization nor clergy. The ' bonzes ', living apart or in small bodies in the convents, 
are also sorcerers, faith-healers, and the like. 

In Tibet and later in Mongolia the doctrine of the Mahayana developed into a new 
religion — Lamaism — of which we shall give a short account. The introduction of 
Buddhism into Tibet dates from the year 632, when the King Srongtsan-sgam-po 
(Sroii-btsan sgam-po), influenced by his two wives, one a Chinese princess, the other 
from Nepal, but both ardent Buddhists, ordered from India images, sacred books, and 
(most important of all) theologians. These last invented the Tibetan alphabet (de- 
rived from the Sanskrit), undertook the translation of the canonical writings, and 
applied themselves to a very active propaganda of the new Law. In the eighth 
century, the King Ti-sron De-tsan summoned to his court Hindu theologians whose 
names have remained famous, for instance &anta-Raksita (venerated to-day as Acarya- 
Bodhisattva) and Padmasambhava (in Tibetan Guru Rin-po-e'e, ' Precious Teacher '), 
a native of Udyana, now Dardistan in the north-west of Kashmir. The latter, a keen 
disciple of the school of Yogacarya, came to Tibet in 747, and succeeded in firmly 
implanting his doctrine, owing, it is true, to a compromise with the native religion of 
Bon-pa, whose demons he admitted to his pantheon. Two years later ho laid the first 
stone of Tibet's first Buddhist monastery, that of Sam-yas (Bsam-yas). To Mm is due 
the introduction into the mahayanist doctrine of the division of men into two cate- 
gories, Nan-pa ('insiders' or Buddhists) and Ci-pa ('outsiders' or non-Buddhists), as 
well as many other modifications which transformed the ' Mahayana ' into the Church 
or sect known under the name of Bnih-ma-pa which adores Samantabhadra as the 
supreme divinity. Under the King Kal-pa-can (c. 899) was finished the translation 
of the sacred books, which were brought together into two collections, forming to this 
day the foundation of the Lamaist religion — the Kanjur {Bkah-hgywr) and the Tanjur 
(Bstan-hgyui) [see later.] But a terrible reaction was produced by the accession to 
the throne of the brother of Ral-pa-can, by name Langdarma (Glandharma). This 
monarch, the Julian the Apostate of Buddhism, won over by those who practised the 
religion of Bon-pa, inaugurated an era of persecution, burned monasteries, and slew or 
banished thousands of monks. The banished monks retired to the mountains in the 
east of the country, but avenged themselves at the end of three years by bringing 
about Langdarma' s death. After this, the Buddhists again dared to raise their heads, 
and the propaganda was recommenced. A century later the country was covered with 
convents and full of monks. The arrival of the great Hindu priest Atisa in 1010 


INTRODUCTION xxxi 
marked an epoch in the history of Tibetan Buddhism— the conclusion of the Nga-dar, 
or period of primitive Buddhism, and the beginning of the Cyi-dcvr, or period of Lama- 
ism. Atisa founded the sect of Ka-dam-pa, less ascetic and more ritualistic than that 
of Rnin-ma-pa, and this sect became later (in 1417) the chief ' church ' of the Lamaist 
creed, under the name of Ge-lug-pa (dge-htgs-pa, the ' sect of the righteous ', or of ' the 
yellow caps '). The founder of the sect, the real reformer of Lamaism, was the famous 
Tson-k'a-pa (1856-1418), born in the country where stands to-day the convent of 
Kum-bum (Kham province in the north-east of Tibet). He had made it his chief 
object to re-establish discipline in the convents, whero it was so slack that several 
monks were either married or openly kept mistresses. Moreover, lie also introduced 
new dogmas of which the most important is the recognition of ' living Buddhas ' or 
reborn lamas (QubUghan in Mongolian), i. e. priests and monks in whose very flesh 
and bones are incarnated the famous saints and even the different deities. This 
dogma gave an enormous power to the Lamaist clergy and found its expression towards 
the end of the fifteenth century in the creation of a Grand-Lama, and later in 1640 
of a sole temporal and spiritual chief of all Tibet, bearing the title of the Dalai-Lama. 
Indeed the fifth Grand-Lama (the incarnation of Avalokitesvara), called Nag-wan 
Lo-zang (Nag-dbaft blo-bzah), was honoured by the Mongol prince Gushi Khan with 
the title of King of Tibet, and was confirmed in this dignity by the Emperor of China 
in 1650. The institution of the Dalai-Lama has lasted in Tibet up to the present time 
in spite of the wanderings undergone by the present bearer of the title after the Anglo- 
Tibetan war. Tsoii-k'a-pa founded the monastery of Galdan or Gah-dan, which became 
the centre for the reformed Buddhists (Ge-lug-pa) who assumed the yellow eap [Sha-ser 
in Tibetan), while the orthodox (Mnin-im-pa) adhered to the red cap (in Tibetan SJia- 
nmr). The former spread all over Tibet, among the Mongols, and in China (where they 
exist side by side with the mahayanist Buddhism) ; the latter are numerous in Nepal, 
in Sikkim, in Bhutan, and on the frontiers of China and Tibet. Alongside of these 
two principal ' churches ' exist some twelve Lamaist sects, but their importance is 
insignificant in comparison with that -of 'the red caps' and Hhe yellow 1 . Several 
among them are attached by origin to the orthodox ' reds '. Such is the sect of 
Sakya-pa, with its subordinate bodies, whose faithful adore principally the Bodhisattva 
Manjusn. Others, e. g. the Orgym-pa, are descended from the Nih-ma-pa before the 
reformation. Finally, a certain number sprang from the sect founded in the twelfth 
century by Mar-pa and spread afterwards by the poet-monk Mi-la ras-pa (the cotton- 
clad) (1038-1122). The faithful of the Kargya-pa revere above all others Adi-Buddha. 
In essentials there is not any great difference of doctrine between all these sects of 
Lamaists. To-day they are distinguished only by their recognition or repudiation 
of certain saints, their veneration of certain divinities, the character of their practices, 
and the number of miracles wrought by their magicians. 

At the time of the conquest of Tibet by the Mongols, a monk of the country, 
Saskya-Pandita, was summoned to Mongolia by the Khan Godan, or Qutan, the 
second son of Chinghis-khan. Ho arrived in 1246 in order to propagate Lamaism, 
and made the first attempt to invent a script for the Mongolian language, drawing 
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his inspiration from the Uigur alphabet. He failed, however, in his experiment 
and his nephew, the monk Matidhvaja (' the standard of wisdom '), better known under 
the name of P'ags-pa ('the famous', 'the saint') [in Mongol, qutuqtu], invented 'the 
square script ' (durbeljin usiik in Mongol.) which was derived from the Tibetan alpha- 
bet. This, despite its phonetic value, had only a small success. It was replaced by 
the present Mongol script, which is only a modified form of the Uigur script pro- 
posed several years before by Saskya-Pandita. It was perfected by the Lama Cojqu 
ojer (in Mongolian, Chos-kyi-hod-zer in Tibetan) in the reign of Kuluk-khan (1308-11). 
P'ags-pa converted to Buddhism the famous Khubilai-khan (Qubilai-qaghan) (1260- 
91), who became one of its most ardent propagators. But, notwithstanding the pro- 
tection of the emperors, Buddhism did not make any great progress in either China 
or Mongolia, and even suffered a temporary eclipse after the fall of the Mongolian 
dynasty of the Yuen (1868). In Mongolia the people returned to their beloved 
Shamanist beliefs, and the monks fell very far away from the rules of the discipline. 
Buddhism was, so to speak, re-introduced in Mongolia two centuries later, in 1577, 
under the form of the sect of Ge-luk-pa (see above), by the saint (Qutuqtu) Sodnam-jamju 
(Bsod-nams-rgya-mtsho), who, having been proclaimed Dalai-Lama by Altan-khan, 
chief of the Tumet Mongols and king of Tibet, came to Mongolia, where he laid down 
the rules for monastics, did away with the sacrifice of animals at funerals, and per- 
formed such services for Buddhism that by the Mongols he is considered their first 
national saint. Towards the end of the sixteenth century the Mongol princes had as 
much influence with the Dalai-Lamas as had the emperors of China, and from 1602 
we find one of the descendants of Altan holding the throne of the Grand-Lama under 
the name of Dalai-Erden. He it was who in 1604 settled the qutuqtu Maydari in the 
convent of Urga on the banks of the river Tola. The successors of this personage, who 
are held to be qiibilghan (reincarnations) of one of the pupils of Sakya-muni, are among 
the most powerful members of the Lamaist clergy. It was the last of these incarnations, 
the Bogdo-Gegen ('shining excellence') or Je-btsun dam-pa ('holy chief), who lately 
(in 1912) proclaimed himself at Urga king of an independent Mongolia. 

Towards 1625 Lamaism was introduced among the Kahnuks by Boibeghusba- 
ghatur, chief of the Khoshot (qo&ot) tribe. Later it spread among the other princes, 
nobles, and landholders. Finally, towards the end of the eighteenth century all the 
Kalmuk race, or Olot, from Lake Kuku-Nor to the banks of the Yolga and the Don, 
had become Buddhist. As to the third branch of the Mongols, the Buriats, they were 
not affected by Buddhism before the middle of the eighteenth century, and a part 
of them remains Shamanist even at the present time. 

IY. The Religious Community (SangJm) 

(a) Clergy. The first Buddhist community was founded by Sakya-muni himself, and 
the rules of its organization served as a base for the compilation of the Vinaya, that part 
of the canon (Tripttaka) which is devoted to ' the discipline '. These rules, however, 
which resembled those of many other religious communities of ancient India, did not 
acknowledge the existence of a chief, and up to the present the southern Buddhists, 
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like those of Ceylon, have never had one, or, at most, have had leaders appointed by 
the temporal power, as in Siam. As we shall shortly see, the ease is different in the 
north. The primitive Buddhist community admitted to itself every man without 
distinction of caste, and was thereby differentiated from the other contemporary com- 
munities of India. It is even maintained by some authors that to this principle of 
equality and democracy Buddhism owes its success. On the other hand, it must be 
pointed out that £akya-muni himself established, as a set-off to the privileges enjoyed 
at his time by every religious community in India (exemption from taxes, right of 
asylum, &c), certain prohibitions : thus slaves, criminals, soldiers, persons afflicted with 
infirmities or contagious diseases, were all inadmissible. In the same way persons 
of less than twenty years and above eight were admitted only as pupils or novices 
{Sramanera in S., 1 Bandi in M.), and that with the consent of their parents. As to 
women, though all, even those living in concubinage, could become Buddhists, their 
constitution in communities was permitted by 6akya-muni only very reluctantly, at 
the instance of his aunt who reared him. He maintained, even, that the timo of his 
apostolate on earth as Mmuski-buddha, and therefore the total benefit which he could 
confer upon humanity, had been reduced one-half by this concession. 

In the primitive community the admission to two grades (Pravrajya ' departure ', 
and the great admission Upasampada) were accompanied by several ceremonies, the 
cutting of hair, the clothing in monastic habit, and the taking of an oath to observe 
the four fundamental commandments — not to kill, not to thieve, to abstain from sexual 
connexion, and not to boast the possession of supernatural qualities. Monks were 
bound to live by alms, to sleep under trees, to be clad in rags, &e. Usually their life 
was passed in walking from one town to another, with no more baggage than an 
earthen bowl (Patra S., Batir M.) holding food, a razor, and a sieve to strain from their 
drinking-water the living creatures which might be therein and run the risk of 
being swallowed. A pilgrim's staff was allowed. 2 They slept in the open air, and only 
in the rainy season assembled in houses ( Viham) built for them by the faithful. These 
Vihara later became monasteries. The day of the primitive monk began with household 
toil and was afterwards divided between meditation, collection of alms, and worship 
paid to the relics of Buddha or to the Bodhi tree. It ended with reading or copying 
the sacred books. Strictly speaking there were no prayers, for to whom could they 
be addressed ? The primitive faith did not allow a personal deity, and Buddha is in 
Nirvana, outside the universe in whose midst living beings are compelled to exist until 
their deliverance (Samara). Meetings for any common rite were rare : there were a 
public confession every eight days and a great mutual confession at the end of the 


1 The words Sanskrit, Tibetan, and Mongolian 
are here represented by the letters 8., T., and M. 

s Some of these rules are in practice to-day. 
Thus the monks of Ceylon go bareheaded and 
barefooted, and the mouk of Tibet always has 
his patra. Others have disappeared {e.g. the 
fourth commandment), or at least have changed. 
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For instance, in Ceylon the umbrella has replaced 
the staff, and among the Mongolian Buddhists 
the future monk, during the ceremony of admis- 
sion, is given, instead of a sieve, a sort of fan 
made of dry herbs, with which he must drive 
away the insects which might fall into his 
drinking-water. 
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rainy season. Such a cult might satisfy a few ecstatic monks, but made no appeal 
to the common people ; and it is no matter for surprise if the new religion imme- 
diately after &akya-muni's death made concessions to the latter. They began with 
the public adoration of the relics of Gautama himself and then of other Buddhas. 
Afterwards came pilgrimages to spots which recalled his life and his works, and where 
commemorative monuments (Stupa S., Thupa in Pali, mG'od-rten T., Suburga M.) had 
been erected. 1 

The simple organization of the primitive Sangka has undergone, like any other 
institution, its processes of evolution. Among the southern Buddhists it has resulted 
in the foundation of convents, each containing but a few monks (bliikshu), while among 
those of the north it has been transformed into a regular church, which, in some 
countries, as for instance in Tibet, has ended by absorbing the entire life of the people, 

With the northern Buddhists the clergy is composed of monks of various grades, 
some of whom follow a special course of teaching, and, after examination, receive an 
ordination which endows them with power to perform the sacred rites. The number 
of these monks is considerable. More than half the population in Mongolia, more 
than a third in Tibet, consists of ' Lamas '. 2 But it must not be supposed that all 
Lamas are true monks living in convents. Those who have attained to the first two 
grades of the hierarchy live, for the most part, outside such institutions, and attend to 
their businesses like ordinary Mongols and Tibetans. Moreover, to mention only the 
most important class, there are laymen of all ages who, desirous of proving their 
devotion, undergo a sort of affiliation to the monastic life, and acquire the title of 
JJbasi (M.) or Upasaka (S.), In their case ordination takes place in the tent of the 
postulant or his parents at the hands of a priest {Geliing, see later), who demands of 
the candidate obedience to the first five commandments (see p. xxiv). The TJbasi 
afterwards follows the life of the other nomads, and is not, strictly speaking, a monk. 

The real hierarchy begins with the grade of Genyen (dge bsneti T., Sramanem S., 
Bandi M.). The usual age for candidates for this grade is from infancy up to seven 
or eight years, and the rank is attained after two or three years of study under the 
direction of a teacher appointed by the superior of the convent. Ordination is accom- 
panied by a certain amount of ceremonial. The head of the new Genyen is shaven ; 
flowers are thrown over him, after he has been made to submit to a kind of confession 
in order that his freedom from infectious disease may be assured, as also his sex, and 
the fact of his not having taken life, and so on. The Bandi is compelled to observe the 
ten commandments (see pp. xxiv-xxv). He is given the monastic habit of red and 
yellow, the patra, and a bundle of dry herbs for driving away insects (see p. xxxiii, n.). 
The next rank, that of novice or Getsul (dge-ts'ul T., Gej&l M., &ramana S.), can be tried 
for only after fifteen years of age. The ordination resembles that of the Bandi, but 


1 Till quite lately ' the real tooth ' of Buddha 
was ah own at Kandi in Ceylon, and 'the real 
Bodhi tree 1 existed as late aa 1876 near the 
ancient town of Urubilva in India. 

* This is the European term for Buddhist 


monks, but the word in Tibetan signifies 'superior' 
or ' revered master ', and is applied only to high 
dignitaries, who gain a right to it only after the 
completion of higher studies. 
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with more ceremonial and a harder examination. To become a perfect monk or 
Gelung (M.) ('a virtuous mendicant 1 — dge-slon T.) the candidate must be between twenty 
and twenty-five years old, must pass an examination which lasts for three days, and 
must maintain in debate various theses in theology. Those who are successful in 
this examination remain at the convent, those who fail are obliged to leave it and to 
become sorcerer-Lamas (in Tibet), or (in Mongolia) to adopt nomadic life, always pre- 
serving their religious character and title of getsUl, 

The Geliing are qualified to officiate in all the ceremonies of the religion, and can 
even become the superiors of smaller convents. 

At this rank the monastic hierarchy (strictly speaking) reaches its term. All 
other distinctions depend upon the functions fulfilled by the various Geliing or upon 
academic degrees. As a matter of fact, the more ambitious and intelligent among 
the Geliing continue their studies in the universities of the great convents where is 
taught the tsanit (bjanit M.) or Mts'an-nid (T.), i. e. the distinctive signs of * the things 
of the quintessence ', or (to put it more accurately) the commentaries to the Kanjur 
and the Tanjur (see p. xxx), accompanied by special studies in astrology, medicine, 
and the occult sciences. After studies, more or less long, and severe examinations, 
the students obtain successively the degrees of Bachelor (Bkah-bcu T. ; Arhan bergedei 
M.), of Licentiate (Mabs-hbyams-pa T., Masi-Kedureksen M.), of Master (Snus-rams-pa 
T.), and of Doctor (Hh-mms-pa T.). 

As to the offices of the monks in the convents, they are more than twenty in 
number. The highest is that of Qambo-Lama (M.), Upadhyaya (S.), Mkhan-po (T.), or 
Superior of one of the greater convents. The Qambo are nominated by the incarnated 
Lamas (see below) and confirmed in their office by the civil power (up to lately by 
the Emperor of China). A Qamlo has supreme direction of the entire life of the 
convent, while the management of convent affairs lies in the hands of a functionary 
of the rank immediately below, who is called Corgi-Lama (M.) or Tsos-rje (T.). Then 
follow in order the siretu (M.), who presides at all ceremonies of the religion ; the 
Bge-bskos (T.) or Gebgiii (M.), a kind of overseer or beadle with' extensive authority, 
always armed with his staff, which he plies on the columns of the temple to stop the 
noise of talking, and also, after a summary cross-examination, on the backs of such 
monks as may disturb the order of the services. Finally comes the Umcat (M.) or 
Bbu-mtsat (T.), who organizes all the religious services and has the special function 
of leading the intoning of the hymns and chants. 

Besides the assistants of the three officers just named, we have to reckon a crowd 
of underlings: the Takilci (M.) or Mtsod-pa (T.), who arranges the offerings ; the Ja-ma 
(T.), who prepares them and looks after everything concerning the feeding of the 
monks ; the musicians, the monks who, by ringing a gong or blowing into a shell, 
give the signal to the rest to assemble in the temple or elsewhere. 

There are also monks especially employed in instruction, who, like the higher 
officers, are chosen from among those possessed of academic degrees. Such are the 
C'ossJcyon (T.) or professors of the occult sciences, who interpret difficult passages 
of the sacred books and are also busied in averting or attracting rain, in indicating 
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the places where are reborn the souls of the departed, and so forth. These must be 
distinguished from the magicians (6oijin-Sanghasak M.) who do not live in monasteries, 
and who, although they receive investiture from the Dalai-Lama himself, do not 
follow the monastic rules. Usually they are married and devote themselves to rites 
akin to Shamanism. Some are renowned as oracles. Along with the C os-shyon must 
be classed the doctor-Lamas (Emti M,, Smmi-pa T.) and the astrologers (Jiruqaici M., 
GanaJca S., Rtsis-ncm T.). 

In spite of the number of grades and functions, all monks, at least in Mongolia 
(Pozdnieev), believe in their mutual equality, and act upon this principle. In this 
respect the traditions of the ancient brotherhood of the Sangha have been preserved 
up to our day. 

Beside the ' regular ' clergy (so to speak) exists a special class of ecclesiastical 
dignitaries — the 'incarnations' [Qubilghan M., Sprul-ba T.) or living Buddhas who are 
at the summit of the lamaist hierarchy and who, in light of their very origin, differ 
from the rest. A Qubilghan is, in fact, the representative, in flesh and blood, of 
some Buddha, Bodhisattva, god or saint, whose spirit is incarnated in him at the 
moment of his birth, and will pass, at bis death, into the body of the child destined 
to become his successor in the functions fulfilled by him. The incarnation is thus less 
a matter of person than of function. The system is a useful one ; for by exploiting 
the belief in transmigration or rebirth and the veneration for famous ancestors it 
creates positions wliich are to some extent hereditary and precludes the competition 
and party-strife which an election might occasion. Besides the Dalai-Lama (supreme 
head of the Lamaist church of the ' yellow caps ', and at the same time incarnation 
of the Bodhisattva Avalokitesvara) who lives at Lhassa, and the Pan-e'en Rimpoee 
(supreme head of the ' church ' of the ' red caps and also incarnation of Buddha 
Amitabha) who lives at Tashi-Lumpo, there are in Tibet, as in Mongolia and China, 
a certain number of ' saints " {Qutuqtu M.) and ' Qubilghan ', incarnations of numerous 
saints and deities. Every greater convent has its own Qubilghan whose authority 
is purely loeal. As to the Qutuqtu there are only very few of them. Such, for 
example, is the Qutuqtu of the convent of Urga in Mongolia, called Bogdo-Gegen 
(see p. xxxii), incarnation of one of the pupils of ^akya-muni. There are also the 
Grand-Lama of Pekin, head of the Lamaist clergy in China, and the Depa-raja, spiritual 
and temporal sovereign of Bhutan. 

When one of the incarnate Lamas dies, his ' spiritual being 1 or, as we should say, 
his soul, goes first to a celestial abode, then, at the end of a period varying from 
forty-six days to four years, is reborn in the body of a child, who from his birth gives 
signs of his supernatural character. When public report or the inquiries of the 
Lamas have pointed out the locality where the child in question is to be found, 
the chapter of the monastery, or (if it is a matter of the Dalai-Lama) the sacred 
college of the Qambo (counsellors), holds an inquiry into the authenticity of the facts 
alleged, and goes to the spot to subject the child to a series of tests, the chief of 
whieh consists in making him recognize among several similar objects (cups, books, 
rosaries, &c.) those which the dead Qubilghan or Dalai-Lama habitually used. After 
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due trial, the child is proclaimed a rebirth and is brought to the convent or the palace 
of Po-ta-la, if it is a question of succession to the Dalai-Lama. There up to the age of 
eighteen he receives the necessary education. Afterwards he may exercise his authority. 

The day of a Tibetan monk is passed very much in the following manner. Rising 
about five, he makes his ablutions, recites the prayers in honour of his tutelar divinity 
or patron (Yi-dam), then, summoned by the trumpet or the shell, joins the procession 
of other monks who are going to the temple. There, after prayer, is made the first 
distribution of tea to the monks. This rite over, he retires to his cell and does not 
return to worship till nine o'clock ; then at midday come service and tea. After this 
he is free and takes a rest, only returning to the temple towards three to take part 
in theological controversies and receive tea again. About seven he goes back to his 
cell, after having revised the tasks to be done by his pupils, if there is occasion. 
Apart from the hours devoted to worship, the Lamas are occupied with various 
matters according to their particular capacities. Some give instruction pothers copy 
the sacred books ; others, again, design and carve images of the deities or perform 
some manual labour. Some travel about among the encampments to aid the laity with 
their counsel ; others, to complete their education, travel from one convent to another. 

The costume of the Mongolian monks consists of a skirt of blue linen or red cloth 
(Pancali S., Sham-tabs T., Banjal M.), a sort of shirt of white linen (jamja M.), and a 
long full robe of cloth or of silk (Debel M.) ornamented with fur for the winter, and 
of a colour varying in accordance with the wearer's grade : brown for the Bandi, red 
for the Getsiil, and yellow for the Gelung. In Tibet trousers also are worn, and a 
long red shawl (Bh-gos T.) thrown over the left shoulder and leaving free the right 
arm as among the primitive Buddhists. In Mongolia the same shawl (Kimfi M.) is 
donned only for the religious service. The headgear varies with the circumstances 
and rank of the monks and Lamas. The conical hat, red or yellow according to sect, 
with large turned-up brim, is common to all. Another, shaped like a biretta and 
trimmed with a yellow or red fringe, is worn only by monks resident at the convent. 
For the services is worn a sort of helmet with a crest {&aser M., Rtse-swa T,), 
while the Lamas of high rank wear different kinds of tiaras {Obbotai M.). For some 
of the divine services is assumed the titim (M.) (or chodpan, see Glossary) or another 
head-dress, shaped like an inverted barber's dish and topped by a vajra. The 
conical cap, with long appendages in the form of ribbons falling on the shoulders and 
the temples, is only adopted by the ' reincarnations \ 

An indispensable accessory of the costume of the Gelung is the water-bottle wallet 
((Jab-lug T., jabori or javrun M.), a little flagon sewn up in a bag and containing holy 
water with which the monk washes his mouth after meals. There are also rosaries 
(Ahsham&la S., P'ren-ba T., Erike M.) of 108 beads of the same size, made of bone, 
wood, coral, metal, seeds, and the like. These are divided into nine series by larger 
beads. In addition, the Lamas carry with them a drinking-cup, reliquaries, a little 
book wrapped in cloth with which they give the blessing, and sometimes a bag con- 
taining small necessaries, tobacco, pipe, tinder-box, writing-materials, and the like. 

Besides the monks there are Lamaist-Buddhist nuns {Bhihshunl S.). Formerly 
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numerous, they are met with to-day only in the south and east of Tibet. They wear 
the same costume as the monks and shave the head completely. Their principal order 
has its seat at the monastery of Samding [Bsam-lding T,), on Lake Palte or Yamdok, 
the abbess of which is an incarnation of Vajravarahi (Mdo-rje p'ag-mo) (see p. 132). 
In Dzungaria and western Mongolia are found also some female ' Qubilghan \ 

(h) Religious Ceremonies. Presence at the daily offices in the temple of the convent 
is obligatory only on the Bandi, the Getsiil, and some Gelting specially charged with 
the performance of the services. The remaining Gelling and the Lamas of the higher 
grades assist only at the high services (jke qural M.). These take place usually on 
the 15th of each lunar month, with an extra service (Qanghal M.) towards the end 
of the month ; but there are others which last several days, usually from the 1st to 
the 15th of the month or from the 8th to the 15th. 

Besides the daily services there are solemn religious ceremonies at certain ap- 
pointed seasons : first on the 16th of each lunar month, then on the days of certain 
feasts. Among these feasts the most important are the new year or ' white moon ' 
(Zal-ba Dan-po T., tfaglutn-sam M.), which lasts from the 1st to the 16th of the first 
' moon ' of the year (according to the Chinese cycle, i. e, between the middle of January 
and the beginning of February). It corresponds to the sixteen days during which 
&akya-muni sustained his struggle with the adversaries of his doctrine (see p. xx), 
and coincides with the civil feasts of a sort of carnival which lasts, at Lhassa for 
instance, for more than six weeks. Another feast, commemorating the first preaching 
of the four truths by ^akya-muni (see pp. xxii-xxiii), is kept by a high service from the 
8th to the 15th of the third 'moon' of the summer (towards the end of July), and is 
followed by a special ceremony on the 16th of the same month, the day of Sakya- 
muni's conception. Afterwards begins the ' Lent imposing hard and painful service 
and repentance, and caUed Jar a (M.) or Dpyar-gnas (T.), i. e. ' the solitary summer 
fasting' of the monks. This lasts for forty-five days, during which the monks may 
not leave the convent and must remain all day seated in the temple. The 25th day 
of the first month of the winter, ' the feast of Lanterns gives opportunity for one 
of the most impressive ceremonies, accompanied by a sudden illumination of all the 
buildings of the convent with thousands of lanterns, and by other features. This has 
been rendered popular in Europe by the picturesque narrative of the Abbe Hue. 
Lastly, in the third ' moon ' of the winter (end of January or beginning of February) 
occur the three high services. On the 15th is the secret congress (Nighuja qurianghui 
M.) ; from the 27th to the 28th the feast called Sor, when offerings of butter are burnt, 
and on the 29th the service of sacrifices {balin M.). Besides these festal days there 
are high services from the 8th to the 15th of the first month of summer in commemo- 
ration of the entry of Buddha into Nirvana, and on the 15th day of the third month 
of autumn in honour of Man-la (see p. 24), and a few others. 

We must add that the laity assist at the daily services in Tibet only on rare 
occasions, and never in Mongolia. It is only on feast days that they throng as if on 
pilgrimage to the vicinity of the convents. In Tibet they enter the temples, but in 
Mongolia they are content to make genuflexions and salutations, prostrating them- 
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selves upon the earth outside the temple. Moreover in Tibet, as also in Mongolia, 
they make 'the circumambulation ' of the temple, either walking or prostrating 
themselves continually so as to measure with the length of their bodies the circuit 
of the shrine. The more fervent act in the same manner all the way from their en- 
campment to the convent; it is even said that the most ecstatic use the same 
fashion of progression during the whole journey from the frontier of Tibet up to 
Lhassa. 

The usual daily service (Jis T.) includes the same eyele of prayers and repetitions 
which are intoned by the TJmM (see p. xxxv), and taken up in chorus by the rest of 
the monks. According to the ' Sumbrum ' or ' breviaries ' in vogue in Mongolia, the 
offices are composed of three parts : (1) the ' rapsal ' (rab-gsal T.), the most luminous 
collection of hymns in honour of Buddha, which include the ' credo the ' praises ', 
the « prayers and the ' wishes and benedictions ' ; (2) the litanies addressed to the 
doJcshit or defenders of the Faith (see p. 147), which vary according to the divinity to 
whom they are addressed ; (3) tindusiin (M.) or Tantra (S.), esoteric invocations to the 
Yi-dam (see p. 141) grouped under four heads. In the larger convents these magic 
Tantra aro read in special chapels caUed Jud (T.). 

The three kinds of ' sung prelections ' of the liturgy are the same for the low and 
the high services, which only differ in the number of chapters read. Thus at the 
low service are read only four or five 1 rapsal ' and a single ' dokshit ' in honour of the 
deity who protects the convent, while at the high service the entire series of 
' rapsals ' is exhausted, and six or eight litanies are sung to the ' dokshits '. To 
these daily services, at which the monks are present in their ordinary dress, seated, 
and without making any gestures or imitative actions, others are from time to time 
added. First there is a ' dokshit ' service, specially composed for invoking the protective 
deities and the ' defenders of the faith '. This service is invested with more splendour 
than usual. The presiding Gelling assumes a special dress ; the banjfal (soe p. xxxvii) 
is worn above the robe and not below ; his shoulders are draped with a sort of 
tippet (do-dik T.) ; lastly, the head is crowned by the ckodpan (see the Glossary). The 
principal celebrant stands upright and makes a certain number of gestures. The office 
is accompanied by music and includes offerings and sacrifices to the divinities. The 
objects indispensable for tins service are (!) the gong and vajra (see Glossary), which 
the celebrant generally holds ; (2) the hapala (see Glossary) on a tripod, filled, according 
to the deity to whom sacrifice is made, with tea, wine, or blood ; (3) the bum-pa, vessel 
of holy water with a peacock's feather for sprinkling it ; (4) a little plate with grains 
of corn or rice to be thrown in the air as a sacrifice to the spirits. 

Moreover special offerings are prepared (balm M.), a kind of pyramid made of 
paste mixed with sugar and currants and covered with ornaments made of coloured 
butter which represent the sun and moon, the jewel (cintamani S.), flowers, and so 
forth. The preparation of these balm demands the greatest care. Since the breath 
of the maker must not touch them, he puts over his mouth a hair-net (galgabci M.). 
The priest's gestures have relation to the seven special offerings, the flower, lamp, 
scented wands, and the rest (see p. xlviii). The assistants mark these gestures by 
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clapping their hands in a special ' tempo * or cadence. The prayers recited are taken 
from the Sadhana (see Glossary). 

Another service, known by the Mongolian name of Tuiurgukji, has for object the 
preparation of the lustral water [rasayana S-). It includes prayer, the absolution of 
sins, a recital of all the ablutions made by &akya-muni, and finally the thanksgiving. 
Between the first and second part of the rite is performed the preparation of the 
holy water. One of the priest's assistants raises a mirror so that it reflects one of 
the statues of the divinities ; another takes the vessel (Kuje M.) filled with water 
and pours it upon the mirror. The water which flows off, and is believed to have 
caught the image of the divinity, is collected in a special dish {K'ris-gc'os T.) held by 
a third aeolyte, while a fourth wipes the mirror with a silken napkin (qadaq M.). 
Fifteen libations are made in this way, and at the end of the ceremony the lustral 
water is poured off into a bum-pa and set on the sacrificial altar. Thereafter it is 
used for the aspersion of offerings, and for washing the mouths of the Lamas, while 
among the laity it serves the same purposes as does holy water among Catholics. 

The sendee called so-jin {gso-sbyon T.) is worthy of special treatment. It is held 
on the 15th and 30th of each month, and is really the ancient uposadha or collective 
confession of the monks ; being of a very intimate character, it involves the wearing 
of special habits. The monks are called to it not by the sound of bells or trumpets, 
but by that of a great block of wood (gandi S.) struck by a small staff. In reality it 
is no longer the primitive confession, but a sort of renewal of vows ; for to all the 
questions (253 at least) put by the presiding official, the monks make invariably the 
same replies. For the sake of record we may mention tho speeial annual cere- 
monies. These are the tour made by Maitreya, when the statue of this divinity is 
drawn about on an enormous wooden horso ; and the team, a kind of mystery 
with masked figures representing the Citipati, the god Vajrapani, the Jamsaran 
or earth-spirit under the form of an old man, several monsters with heads of oxen, 
stags, and the like. 

V. Short Survey of Buddhist Art 

After this description of the organization and life of the Buddhist clergy as well 
as of the ritual, there remains the task of saying a few words on the buildings and cult- 
objects amid which a great number of Lamas pass their existence ; that is to say, the 
convents and temples and also the images they contain must be described. Since, 
however, these images are the subject of the volume to which this is but the Intro- 
duction, we shall limit ourselves to giving some general idea of the architecture of 
the convents and temples and of the sculptures and pictures representing the deities. 

Notwithstanding numerous works, among which must be mentioned as of first 
rank those of Foucher, Grfinwedel, von Le Coq, and S. Oldenburg, the study of 
Buddhist art still presents considerable lacunae and numerous uncertainties. 

This art must have first appeared soon after the institution of the first sahgha, 
probably towards the middle of the fifth century b. c, but the most ancient monu- 
ments known to us do not date back beyond the third. From that period down to 
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the present day can be distinguished four stages of development : (1) the art of the 
ancient Indian school, (2) the so-called art of Gandhara, (3) the mediaeval art varying 
according to locality, (4) and lastly, the art of modern times. 

(1) The ancient art is almost purely Hindu in character. At most, we can recog- 
nize in it a few Greek and Iranian influences. It is known to us by a small number 
of architectural monuments; sculpture is represented by architectural ornament 
only, and painting up to the present has not been discovered. Apart from the 
hypogea which have served as temples, and the huge monolithic pillars set up by 
King Asoka (c. 250), of which one was found at Benares in 1905, crowned by a superb 
capital supporting the wheel of the Law, the monuments are principally Viharas and 
Stupas. The former are houses once inhabited by monks, or chapels of a kind, once 
occupied by images of the divinities. A collection of these constitutes a monastery 
{Sangharama). Very few have been preserved to our day (examples are found in the 
monasteries of Swat or at Takht-i-Boghas). These consist of a kind of tower with 
cupola or pitched roof and trapezoidal door. As to the Stupas, they were originally 
commemorative tumuli faced with stones and surrounded by a balustrade. Each of 
these monuments is composed of three essential elements whose legendary origin is as 
follows. When Sakya-muni was desirous of showing his disciples the right way to 
construct the Stupas and decorate them symbolically, he took off his three monastic 
garments, folded each into a square, and laid them one upon another ; then he set 
on top his beggar's bowl (patra), and arranged above all his staff of pilgrimage. 
Thenceforth the Stupa was composed of a square base of several steps ; of a mass 
recalling a cupola or dome ; and of a pinnacle or finial formed of an upright, garnished 
with several disks (five to twelve) one above another, which represent as many 
parasols, ensigns of authority. In the subsequent development of these buildings the 
highest and lowest portions (the base and the pinnacle) tended to increase more and 
more at the expense of the middle (the cupola). The primitive tumulus must have 
been surrounded by a wooden palisade. The stone Stupas, the only ones that remain 
to us, were surrounded by a round or quadrangular balustrade also of stone, but 
imitating a wooden structure. This balustrade was furnished with several doors and 
covered with bas-reliefs. Surviving from the ancient period of Buddhist art are several 
Stupas known to us : that of Barhut, whose bas-reliefs are preserved in the Calcutta 
Museum ; that of Sanchi, whose four doors have been restored ; and lastly that 
of Bodh'-Gaya, which is in a fair state of preservation. All date from the second 
century b. c. and are situated in Central India. 

The sculptural ornaments of these Stupas have this much in common, that they 
combine in a single whole various consecutive scenes of the life of Buddha or of his 
previous rebirths (jaiaka), scenes which in the later periods are reproduced separately. 
The style is conventional with a leaning to realism. But what chiefly characterizes 
this art is the absence of representation of the Master, or Buddha, in human form. 
His throne, surrounded by worshippers, is often seen, but it is empty ; empty also is 
the place beneath the tree where Buddha was seated when he attained Bodhi. At 
most, some symbols (a wheel, for instance) replace his figure. According to Foucher 
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this abstention from representations of the form of Buddha is due to the fact that at 
the outset of Buddhism the ex-votos and smaller 'objects which must have been brought 
back from pilgrimages represented only the symbols of the places of pilgrimage (e. g. 
a wheel where Buddha held his first discourse, and so forth). Respect for tradition 
and the principle of survival have probably caused this method of representing 
Buddha to be adopted in the first manifestations of Buddhist art. 

(2) Graeco-Buddhist art is so called because it adopted classical forms to express 
Buddhist motives ; but it is also called the art of Gandhara after the north-west 
district of India (now Peshawar) where it originated towards the end of the first 
century a. d. It lasted up to the end of the fifth century, remaining purely Hellenistic 
except for some debts to Iranian forms and style. It treated, however, only Buddhist 
subjects, which sometimes demanded modifications even of form if they were to be in 
accord with the rules of the religion. Unlike what is to be seen in ancient Indian art, 
the art of Gandhara introduces the representation of Buddha in human shape, his 
prototype being Apollo and the sole addition being a nimbus. As for the state of 
Bodhisattva, it is represented by the figure of an Indian prince in all the splendour 
of his ornaments. It is also in the bas-reliefs of Gandhara, that the figures of Buddha 
and the saints appear seated on a reversed lotus-bloom, the base of whose bell- 
shaped calyx serves' for a throne. The favourite subjects, unlike those of the older 
Indian art, are rarely scenes from the jatakas, but principally from the life of Buddha, 
and are of an edifying character. They are disposed in separate panels which run in 
order from right to left, a system which (in Stupas, for example) is connected with 
the custom of circumambulation in the direction of the sun's course ; that is to say, the 
building around which the circuit is made is kept on the right hand. The bas-reliefs 
of this period are remarkable in point of execution for their very high relief 
approaching treatment in the round : also for their correctness of proportion, for the 
absence of stiffness in then* draperies, and for delicacy of features. 

But if the ornamentation of the buildings shows a considerable advance on the 
older art, their architecture did not greatly vary. At the same time, thanks to modi- 
fication in the organization of the Sanghas, which had grown larger, the cells (ViM.ro) 
where the monks lived had come to be built one on to another and to form a sort of 
quadrangular cloister, surrounding a court in the middle of which were placed the 
Stupas, These accumulated Viharas formed a monastery (Sahgharama). Moreover, 
such Viharas as contained images of the gods had been joined likewise. These had 
lost their partition-walls, which were now replaced by columns ; and thus they became 
temples. 

Finally these buildings were combined : a quadrangle of cells was constructed 
round the temple, and the Stupa was moved outside, Such a combination is still 
exemplified in our own day in the construction of the Lamaist convents (see p. xlvi). 

The best specimens of the art of Gandhara are in the museums of Calcutta, 
Lahore, and Peshawar, and also in the British Museum, and the Museum far Volker- 
kunde at Berlin. We know nothing of the painting of this period, but to judge 
from later works of a derivative art which have been observed in the caves of 
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Ajanta and in Chinese Turkestan (see later), it must have attained a high degree 
of perfection in fresco. 

(3) The art of Gandhara forms the base of several mediaeval schools of art. In 
Central India it persists almost pure in the school of Mathura with its beautiful bas- 
reliefs of Bacchic subjects ; while the school of Magadha which developed the Indian 
elements (i. e. the Brahman Pantheon) invented new forms. To it are due those well- 
known figures with long thin legs, salient hips, flexible as reeds— those figures over- 
loaded with jewels, gesticulating extravagantly upon bosky backgrounds of stylized 
plants, that one sees on so many Buddhist buildings in India, Java, and Cambodia. 

In Bengal an art analogous to that of Magadha lasted till the eleventh century in 
miniature-paintings on palm-leaves, whose technique passed presently to Nepal and 
Tibet. 

In the south-east of India the remains of the magnificent Stupa of AmaravatI, 
not far from the mouth of the river Kistna, which are preserved to-day in the Museum 
at Madras and in the British Museum, exemplify a very happy combination of Hel- 
lenistic with Indian art, indicating the existence of a local school during the first 
three centuries of our era. 

On the other hand, in the famous grottoes of Ajanta, east of Bombay (West 
India), are found sculptures and, in particular, frescoes in bright colours of an 
individual style. They date from the first to the seventh centuries, and represent 
scenes in the life of Buddha (the temptation contrived by Mara, &c.) as well as the 
Jataka. This style is characterized by realism in the treatment of human figures and, 
still more, of animals. The ornamentation is rich, abundant, and varied. 

(4) With the disappearance of Buddhism, the art inspired by this religion died out 
in India towards the twelfth century. Let us consider its development in other 
regions, in some of which it has continued to the present day. 

In Ceylon Graeco-Buddhist art had penetrated along with the religion in the 
second and third centuries, but only a few monuments survive. Then came the 
Indian mediaeval art, which struck root and is still found in our day, but in full de- 
cadence. In Java, on the other hand, this mediaeval art was grafted upon a native 
stock, and the temple of Boro-budur, built in the ninth century and still in admirable 
preservation (out of 2,000 bas-reliefs only about 600 are missing), is one of its most 
striking manifestations. 

In Indo-China the same art has undergone Brahman influences, as the ruins of 
Angkor in Cambodia prove. In Siam and Burma the modern art which has been 
evolved from it is distinguished, on the architectural side, chiefly by bell-shaped 
Stupas, by the pointed towers of the temples, and by the affected and distorted forms 
of the figures of divinities and genii. The surfaces are overloaded with gold and with 
encrustations of tinsel which tire the eye. 

But the most unexpected influence of Graeco-Buddhist art, and one which was 
only discovered a very few years ago, is that which it exercised on Central Asia, and, 
probably through that region, on China and Japan. 

Excavations, carried out in recent years by learned expeditions from England, 
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France, Germany, Kussia, and Japan, have thrown a vivid light upon Buddhism and 
its art in Eastern or Chinese Turkestan and the territories immediately adjacent to the 
Chinese province of Kan-su. In the south of this country the oasis of Khotan was 
an important centre of the Buddhist faith. The art of Gandhara and subsequently 
that of mediaeval India were transported there, to be modified only by the exigencies 
of the plastic medium, namely, clay, which the artists were obliged to employ ; for 
quarry-stone does not exist in Eastern Turkestan. The wooden statues, which are 
excellently preserved, thanks to the diy climate of the country, are profusely painted 
and gilded. Imposed on an art which is fundamentally Indian or Hellenistic are to 
be noted some Persian influences and, to a slight degree, the influence of Chinese art. 
The miniatures found at Khotan show a quite original style. 

From Khotan Buddhist art penetrated farther to the north-west towards the oasis 
of Kashgar and beyond to Tamchuk (to the north-east of Maralbashi), where have 
been discovered sculptures of the pure Indian type. More to the north, near the 
town of Kucha, numerous frescoes have been found in underground buildings, the 
subjects and the execution of which are Indian with traces of Iranian and Chinese 
influences. To the east of Kucha, in the marshy regions of Lake Lob-Nor, other 
frescoes have been noted by the learned traveller Sir Aurel Stein — very remarkable and 
closely akin in style to the works of Hellenistic art. In the north of Chinese Turkestan, 
near Karashar, monuments have been met with in which the most diverse styles 
are associated, while at Turfan the frescoes show us a new art, that of the Uigurs, a 
Turkish people. This is an art formed of a native element with a mixture of Chinese 
elements and later of Tibetan, not to mention an influence of Iranian art exercised 
through the Manichaean monks, in whose ranks Uigurs were found in considerable 
numbers. 

Finally, outside Turkestan, but quite near to its frontier at Tun-huang (Kan-su 
province), the grotto 'of the thousand Buddhas', visited by Sir Aurel Stein and by 
Pelliot, has supplied us with several specimens of Buddhist art dating from the sixth 
to the tenth eenturies, which present a very remarkable mixture of Indian, Chinese, 
Persian, and Tibetan styles. 

The existence of this art of Gandhara in a state of greater or less degeneration in 
Eastern Turkestan explains the presence of certain features in the Buddhist sculptures 
and paintings of China and Japan (in this matter we know almost nothing about 
Korea). In purely national motives appear certain details which are of Hellenistic 
style, e, g. the nimbus, the arrangement of the folds of the robes of Sakya-muui and 
the other Buddhas, and the costume of certain Bodhisattvas. Finally, it explains the 
very composition of certain pictures or bas-reliefs, as for example those treating of 
the scene of Sakya-muni's death or of his passage into Nirvana. 

But apart from these remnants of Hellenistic influence, the style of the mediaeval 
sculptures and paintings of China and Japan is dependent upon tendencies identical 
with those which manifest themselves generally in the national art of these two 
countries. For Korea we lack documents, as we have already said, but we may sup- 
pose that Buddhist art there differs but little from that of China. 
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In Nepal the old Indian art is now represented by the five Stftyas raised, accord- 
ing to tradition, by King Asoka ; while the mediaeval art of India is reflected there 
in the StUpa of Svayambhu-Natha, near Katmandu. This monument, which has 
been repaired several times, is covered now with paintings and gilded plaques in the 
Lamaite fashion (see later). But it is in the making of large wooden statues and the 
casting of bronze statuettes of Lamaite divinities that the Nepalese, clever carvers 
and founders, excel. Miniature painting, introduced into the country about the 
eleventh century, has prospered continuously. A number of Persian and Tibetan 
motives make their appearance in what is, fundamentally, an Indian art (Sylvain Levi). 

The art of Tibet, which dominates all aesthetic expressions of the Lamaites in 
general, whether Tibetan, Mongolian, or Chinese, has a distinctively individual char- 
acter. In architecture especially, the Tibetans have developed a special type, remotely 
reminiscent of the Egyptian style, but of still unl cnown origin. Its characteristic 
feature is the predominance of straight lines and geometrical forms, and ornament 
is confined to uniform coloration of large spaces. The result is that the Tibetan 
buildings look like fortresses. The most remarkable monuments of the purely geo- 
metrical type are the ' gilded temple ' of Gyantse and the gate near the temple of 
Marbo-ri at Lhassa. As an example of the uniform colouring may be cited the 
palace of the Dalai-Lama (Po-to-la). In sculpture, the Tibetans borrowed the style of 
the statues at first (from the twelfth to the fourteenth centuries) from Nepal j but 
their national genius has so far transformed them that to-day it is Tibetan art which 
dominates Nepalese artists in their production of statues and statuettes. It is a curious 
fact that bas-reliefs, so widely known in all other Buddhist countries, are almost 
completely lacking in Tibet except on very ancient monuments, probably the work of 
Indian artists (S. Oldenburg). They are replaced everywhere by single statues and 
statuettes. Temple figures are often grotesquely muffled in costumes of rich stuffs 
like certain Madonnas or saints in Spain, Italy, and, above all, Latin America. As 
regards painting, Tibet lived at the outset upon its borrowings from Nepal or Northern 
India ; but very few monuments of this period remain to us. The most important 
have been discovered recently (1911) in the ancient convents of Quaraqoto (M.) in the 
country of the Tangutes (province of Kuku-nor) by the Bussian traveller Kozlof. 
These remnants of the ancient Tibetan-Indian art, which evidently had been imported 
into the country where they have been found, are mingled with products of the art 
which may be called Tangut. This displays Uigur, Chinese, and even Persian influ- 
ences imposed on a fundamentally Indo-Tibetan art (S. Oldenburg). In its later 
development Tibetan painting transformed its Indian models at will, without experi- 
encing any foreign influence, except perhaps, to a very slight degree, that of China, 
so far at least as concerns fineness of brush-work and perfect sureness of line. True, 
that this last characteristic is partly owed to the established and theoretically im- 
mutable rules, in accordance with which Lamaite pictures must be executed. Never- 
theless, a certain freedom of fancy is permitted, and one sees sometimes non-canonical 
attitudes and accessories which produce the best possible artistic effect. Certain 
painters add bits of landscape to the likenesses of gods and of saints with very happy 


xlvi INTRODUCTION 

result. Others try to give portraits in place of conventional figures. One of the 
characteristic features of Tibetan paintings is the extreme brightness of their colora- 
tion, which is, perhaps, the best means which could be used to make them visible in 
the half-darkness of Lamaite temples. 

The only manner of painting among Tibetan and Mongolian artists is that of the 
miniaturist, and it is applied even to surfaces which attain the dimensions of 
several yards, as, for example, banners in certain processions or pictures exposed 
during the great feasts at Lhassa and other centres of pilgrimage. This manner is 
governed by the desire to omit no detail, and it is really astonishing to see in the 
imagery on one of the Tsogs-sin (see later), ten inches in height and eight in width, 
for instance, more than one hundred figures, each scarcely one inch high, but repre- 
sented with all details which make them readily recognizable, though these are often 
indicated by no more than a single but characteristic stroke. 

VI. Convents, Temples, and Sacked Images 
(a) The Convents. The modern Buddhist Lamaite convents (Dgmi-pa T., Kuren M.) 
are ordinarily situated in remote places, often difficult of access, and if possible on a 
mountain and not far from a lake. They are planned on the lines of the ancient 
SangMrama. 1 A quadrilateral space of ground is usually surrounded by a wall sur- 
mounted by numerous dorjaq (M\), streamers of ribbon on the end of a stick which 
are imprinted with the sacred formulas. These ribbons are held to have the power 
of keeping evil spirits away from the convent. We have here a relic of ancient 
animism. The principal entrance is on the south, and it is surmounted by a kind of 
pavilion, in which are seen the statues of the four guardians of the temple (Lokapah, 
see p. 166). Before this gateway at a distance of sixty yards are two columns, upon 
which on feast days are placed a vessel of incense and a lighted lantern. At the 
same distance and all round the enclosing wall of the convent are placed large 
cylinders (Kurde M.) covered with inscriptions and containing rolls of paper printed 
with prayers or tnani. The pilgrims who have whirled these cylinders are considered 
to have pronounced the sacred formula Om, mam padme, Mm as many times as the 
cylinder has revolved. There are also little Kiirde, which are carried by hand and 
turned for the same purpose. Nearer to the entrance are erected the Stupas (see 
Glossary). 

Inside, the convent is divided into three courts by wnlls either at a right angle or 
parallel to the south side. In the first case the principal temple is situated in the 
central court, with the cells of the monks on the right and left ; in the second it is in 
the third court, the two previous ones being occupied by the monks' cells. In both 
cases, however, the main way, which leads from the principal door to the temple, 
traverses the entire length of the convent from south to north, for the temple is 
always placed under the north wall. In the middle of this way is placed an altar with 
incense-vessels, and at each side of it (or on the right and left of the principal temple) 
are smaller temples or chapels. The cells, which are replaced in Mongolia by felt tents, 
1 This Sanskrit term is applied to-day only to the convent libraries. 
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are of various sizes and are placed in accordance with the rank of the monk who is 
lodged there. Their importance diminishes from left to right, or from north to south. 
The dwellings of the superiors of the convent and of the 'Qubilghans ' are close to 
the principal temple. 

(b) The Temples. There are hardly any temples outside convents with the excep- 
tion of some buildings at Lhassa and other great towns. The principal temple of a 
convent, whether of Tibetan, Chinese, or mixed architecture, invariably has its 
entrance towards the south. This entrance is often preceded by a vestibule, usually 
containing the images of the ' four guardians ' and a prayer-wheel. The wall looking 
towards the north (the abiding-place of Buddha) is the only one which must have 
no windows, and against this wall are placed on its inner side the statues of the 
divinities, before which stands the principal altar of sacrifice. The roof is sometimes 
gilded, but must be always surmounted by one or two Ghanjir (M.), a kind of gilded 
vessel filled with rolls of paper containing the prayers (mam). Moreover, in Mongolia, 
on the four corners of the roof there are gilded cylinders containing, besides the mani, 
a copy of the book of Atlsa (the ' sacred ' organizer of Lamaite Buddhism) called Lam- 
sgron (T.) or Bodhipatha pradlpa (S.J, i. e. the way of attaining the Bodhi. In Tibet the 
cylinder is covered with black yak-hair striped cross-wise with white. It bears the 
name of Jaljan (M.) or Bgyalmts'an (T.) or Bhvaja (S.). Above the principal entrance, 
near the roof, is a gilded wheel with two gazelles regardant on either hand, to com- 
memorate the preaching of the wheel of the law or of the four truths in the park of 
the gazelles. 

Inside, the end of the temple towards the north wall is occupied by the altar of 
the divinities, frequently separated by a rank of columns from the main body of the 
building. This latter is divided by other ranks of columns into four o r five parts. 
Thus are formed a central nave and on each side one or two lateral naves, where the 
seats of the monks are placed. These seats differ in shape according to the rank 
of the monk : arm-chairs with backs for the superior and the head of the choir, stools 
for the Gelling, plain benches for the ordinary monks. The number of fiat cushions 
(golboq M.) made of felt and covered with yellow stuff, which are placed upon these 
seats, varies from one to nine in accordance with the rank of the Lfima. Rank also 
accounts for the position in which the seats are placed. As in the cedls, the left 
hand is more honourable than the right, and the importance of a seat diminishes 
from the altar on the north to the entrance of the temple on the south. The Qebgui 
(see p. xxxv) are seated on each side of the door. The Superior of the Convent and 
the principal celebrant have in front of their seats small low tables Mpon which they 
place their Vajra, gong, bowl of holy water, rosary, and other tilings. Th B QuMlghan 
have seats apart, placed in the nave in front of the altar opposite the dP or = s b that these 
' living gods ' partly mask the images of the divinities placed against the r lor th wall. 

The columns of the temple are painted red and draped with stuffs; or covered with 
frescoes like the walls ; moreover, along the colonnades and also frP m tlie crown of 
the ceiling hang long ribbons of every colour of the rainbow. This ma3 ^ of bright- 
coloured stuffs, which stirs at the least breath, combines with the aP solu tely unique 
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made, all having the same character and the same dimensions so that they compose 
groups (for instance, the Buddha triad or Ts'oh-k'a-pa with their two favourite pupils ; 
the eight BodMsattvas, the eight ' Drag-ched ' or [ the terrible ones and others). 

Pictorial art on the contrary represents a great number of divinities or persons 
symmetrically grouped. Most often the picture will portray on a large scale a divinity 
or personage as principal figure, and around him, on a smaller seale, scenes from his 
life, or divinities and accessory persons. Besides these there exist paintings repre- 
senting mandala or ' the domain of the saint ' (PL XVI), as well as views of certain 
celebrated monasteries, and the like. The pictures are painted on a sized canvas pre- 
pared with chalk. This is stretched on a frame with zig-zag lacing as we should 
stretch a piece of tapestry. The colours are diluted with oil or water. 

Among the pictures should be noted particularly the wheel of life or of the sansam 
{Sansarjin Uirde M.), which sums up pictorially certain principal parts of the Buddhist 
doctrine. A huge dragon holds a disk formed of three concentric circles. The central 
and smallest of these encloses the likeness of three animals— the snake, the pig, and 
the chicken, symbolizing the sins of anger, ignorance, and voluptuousness. The sur- 
rounding and much larger circle is divided into six segments representing the life of 
the six categories of living beings (cf. p. xxii, n.). Therein are to be seen men busy 
at their affairs, animals real or imaginary, the preta tormented by thirst, the twenty- 
two compartments of Hell grouped around its divinity {Erlik-gaghan M.), who presides 
over the last judgement and computes good and bad actions with the help of white 
or black counters which his attendants throw down before him. Finally, the last two 
segments represent the war of Asura (see Glossai-y) against the gods, and the dwelling 
of the latter, a kind of Paradise. The third circle contains twelve images which 
represent, more or less vaguely, the nexus of the twelve causes (cf. p. xxiii). 

Another class of paintings is formed by what is called Tsoli-shm or Ts'ogs-sin (T,). 
These have not yet been studied in any of the works written on Buddhist iconography. 1 
I shall proceed to give a brief sketch of them based on my own researches. 

We know that all the Buddhist-Lamaite divinities are divided into six large 
groups : (1) the Buddhas, (2) the Bodhisattvas, (3) the Feminine deities, (4) the ' pro- 
tectors ' or tutelary gods {Yirdam), (5) the Defenders of the Faith {G'os-skyon T.) and 
the ' eight terrible ones' (Drag-ched or Drag-gsed T.) ; finally (6) ' the minor divinities 
genii, guardians of the four cardinal points, &c. 

In the native albums of images of gods, e. g. that of the SOO divinities reproduced 
by Pander or by S. Oldenburg (see Bibliography), these divinities, to which are joined 
the saints and the Arhats, are elassed as follows : the Saints (to the number of 51), the 
Proteetors (42), the Buddhas (48), the Bodhisattvas (12), the Goddesses (9), the De- 
fenders (27), the Arhats (18), the Drag-ched or Drag-gsed (12), the Dakim and the Devi 
{Gon-po) (15), lastly the Yama, Lamo, Guardians of the cardinal points, genii, &c. (45). 
But what is the relative importance of each of these classes, and how are the divinities 


1 With the exception of ten lines concerning 
them in Gr (In wed el's Obzor sobranya, &c. (Review 
of the collection of the objects of lamaite cult, 


belonging to Prince Ukhtomsky, Bibliotheca 
buddMca, VI, St. Petersburg, 1905, text, p. 54) 
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arranged in the Temple ? No work on Buddhism answers this question in a precise 
and detailed manner. The pictures of the Ts'ogs-Sin alone give some guidance in the 
subject to the student who has learned how to decipher and in terpret them. Of the five 
pictures which I have been able to study, the largest comes from Nepal and dates 
from the beginning of the nineteenth century (collection of Mr. H. Getty) ; two others, 
of moderate size, come from Eastern Tibet (collection of M. Bacot in Paris) and seem 
to date from the middle of the last century; finally, the two smallest come from 
Pekin and are still more recent (Getty and Deniker collections). In spite of their 
different sources, ages, and sizes, all these pictures are painted on the same scheme, 
which I attempt to state in the lines which follow. (For the orientation see the 
frontispiece with the tracing of it and p. 179.) 

At the top are three medallions surrounded with a border often of the colours of 
the rainbow, inside which are crowded numerous Buddhas (Frontispiece : a, b, c). 
Below is seen the image of the principal divinity (&akya-muni in the Ts'ogs-Un of 
Nepal, Ts'oh-k'a-pa in the four others), surrounded by smaller images of his different 
attendants grouped to right and left pj. Lower still, and occupying the largest part 
of the picture, is what we may call the principal pyramid of the divinities (o). This 
is a tree which supports the images of a great number of the divinities, arranged in 
a certain order which I shall give later. On both sides of this tree-pyramid are seen, 
in the upper field, two spaces (e, f) filled by groups of monks or genii on clouds, while 
below can be distinguished the row of guardians of the four cardinal points, and on 
each side of the trunk of the tree two sirens or Nagas. Besides these are displayed 
on the^ right of the trunk the images of the seven jewels and eight emblems (see 
p. xlviii), while upon the left there is invariably a personage who presents upon a 
plate the offering to all these deities, an offering which consists of a kind of pyramidal 
cake. 

In the explanation of the frontispiece (p. 179) will be found the names of most of 
the divinities which I have been able to identify in the Ts'ogs-Un of Nepal. Here I 
shall give only their arrangement in groups. It is in a way concentric, and the rank 
of every one of the divinities is determined by the distance at which it is put from 
the centre ; the principal divinities are the nearest to the central point of the pyramid, 
which is occupied by Avalokitesvara (No. 49 of the frontispiece). Above the chief 
divinity are three ranks of BodMsattvas (Nos. 18-22, 27-31, 37-41) as his attendants ; 
on his right are three Buddhas (Akshobhya, Eatnasambhava, &e.) (46-48), and on his 
left three others (but of this I am not sure) (50-52). This central group, then, includes 
the principal divinities. It is surrounded on right and left by the goddesses (Nos. 17, 
26, 36, 45, 23, 32). 

Above the principal group is the double rank of the ' Protectors ' (Nos. 2-6, 
10-14), flanked on right and left by feminine divinities of the second order (Kuru- 
kulld, &c, 1, 7-9). 

Below Avalokitesvara stands the rank of Tathagata or Buddhas which overflows 
on to the sides of the pyramid above and below (15-16, 24, 25, 33-35, 42-44, 53-68, 
77-82, 91-93). In the rank below reappear different Bodhisattvas (69-76) and below 
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them the Man-la (No. 101) with his twelve acolytes (83-90, 94-95, 107-108). In the 
same rank as he, on right and on left and encroaching also at each end on the rank 
immediately below, whose centre is occupied by the Bahini (113-119), are placed 
the eighteen ArhatS (96-100, 102-106, 109-112, 120-123). Finally, the very lowest 
rank is occupied by the ' Defenders' and the Drag-ched (124-138). 

As for the Ts'ogs-Mn which come from Pekin and Eastern Tibet, in No. 1 the large 
figure of Sakya-muni is replaced by that of Ts'oh-k'a-pa carrying upon bis breast in 
a nimbus a little figure of &akya-muni which itself encloses a tiny image of a Buddha 
of a bluish-grey colour. From this small image radiate rainbow-coloured ribbons 
or golden threads towards the groups of monks at the sides (e, f) and towards the 
* pyramid of divinities '. The number of Bodhisattvas and of Dhyani-Buddhas is 
considerably reduced in the imagery of Eastern Tibet and of Pekin. On the other 
hand, new personages appear in the most recent of the Ts'ogs-^m (e. g. that from Pekin 
in H. Getty's collection). Padmasambhava is seen there to occupy a place of 
honour, namely, that of the Buddhas, and to be surrounded by a multitude of femin- 
ine divinities. Among these figure Kwan-yin, unknown in the other Ts'ogsSn. 
Several other Chinese saints are also to be seen in them. 

However, if I attempted to treat this subject I should invade the domain of the 
author of the book to which I do but supply an introduction. Indeed, everything that 
has been written above is to be regarded only as a means to facilitate the use and 
study of A. Getty's work by the reader. Thanks to the orientation which this intro- 
duction gives the latter, he will be able readily to understand the details involved in 
the history and representation of each of the divinities of the Buddhist Pantheon. 
It is not my business to estimate the value of A. Getty's work, but perhaps I may 
plead that in this book for the first time the problems of Buddhist iconography in 
general and in detail are to be found collected and systematically treated. Moreover 
the treatment is based on the author's own researches in Europe and in the Far East, 
and on information drawn from specialist works which the public finds difficult of 
access. These words should be enough to show the very great interest and utility of 
the book for general Buddhist studies. 

J. Denikeb. 
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ADI-BUDDHA 


(T.) mc'og-gi dafapoM sans-rgyas (lit. most (M.) anghan Jmrhan (the beginning 

excellent first Buddha); or dus-kyi deity). 
M'or-lohi mts'an (lit. the saint of (the 
religion of the) wheel of Time). 

In the Guna Karanda Vyuha it is written: 'When nothing eke was, gambbfl 
was : that is the Self-Existent [smyamblm) : and as he was before all, he is also called 
Adi-Buddha.' 1 

The first system of Adi-Buddha was set up in Nepal 2 by a theistac school called 
Aisvarika, but was never generally adopted in Nepal or Tibet, and had practically no 
followers in China and Japan. 3 t 

The Nepalese school supposed an Adi-Buddha infinite, omniscient, self-existing, 
without begiiming and without end, the source and originator of all things, who by 
virtue of five sorts of wisdom (plana) and by the exercise of five meditations (dhyam) 
evolved five Dhyani-Buddhas or Celestial Jinas called Anupapadaka, or ' without 
parents '. 

When all was perfect void (mate-sunyuta)* the mystic syllable mm* became 
manifest, from which at his own will the Adi-Buddha was produced. At the 
creation of the world he revealed himself in the form of a flame which issued 
from a lotus-flower, and in Nepal the Adi-Buddha is always represented by this 
symbol. 6 

All things, according to Hodgson, were thought to be types of the Adi-Buddha, 
and yet he had no type. In other words, he was believed to be in the form of all 
things and yet to be formless, to be the ' one eternally existing essence from which 
all things are mere emanations'. 

According to the system, Adi-Buddha was supposed to dwell in the Agmshtha 
Bhuvana (the highest of the thirteen 1 Bhuvana, or celestial mansions), quiescent and 
removed from all direct communication with the world which he had caused to be 
created by the Dhyani-Bodhisattva, through the medium of the Dhyani-Buddha. It 
was believed that neither the Adi-Buddha nor the Dhyani-Buddha ever descended to 


1 Adi (first), Buddha (wise one). 

2 According to Grtinwedel, in the eleventh 
century a. d. Other authorities give earlier dates, 
but also posterior to the system of five Dhyani- 
Buddhas. 

3 Although the system of Adi-Buddha was not 
adopted in Japan, the Amitabha sects look upon 
Amida as the One Original Buddha (Ichi-butsu), 
while the HossD, Tendai, Kegon, and Shin-gon 


sects call Vairocana (Dai-nichi Nyorai) ' the Su- 
preme Buddha '. * v. Glossary. 

5 The mystic syllable aum signifies the Tri-ratna 
(Three Jewels) : Buddha (a), Dharnm (i*), Sangha 
(m)> or Buddha, the Law, the Community. In the 
mantra, it is written dm. v. Tri-ratna and om. 

6 The flame symbol is also represented in the 
centre of a moon crescent, v. PI six, fig. * 

1 In Nepal, 13 ; in India, 10 Bhuvana. 
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earth, but left the creation and direction of the world's affairs to the active author of 
creation, the Dhyani-Bodhisattva, and that as they were absorbed in perpetual con- 
templation, prayers were not to be addressed to them. 

Other sects in Nepal, besides the Aisvarika, set up an Adi-Buddha, the most 
important being the Svabhavika, which afterwards became the most popular Buddhist 
sect in China. Svayambhu, or Adi-Buddha, was called Is 1 vara by the Aisvarika, and 
Svabhava by the Svabhavika ; but he was also given such special names as Vairocana, 
Vajrapani, Vajradhara, and Vajrasattva. In the Namasahgiti (compiled before the 
tenth century a. d.) Manjusrt, god of Transcendent Wisdom,, is referred to as Adi- 
Buddha. 

The unreformed Lamaist sects in Tibet acknowledged a primordial Buddha whom 
they worshipped under the name of Samantabhadra. He was figured seated with the 
legs loeked; but unlike the other representations of Adi-Buddha, he has neither 
crown nor ornaments, and when in his esoteric form was represented nude f if in 
paintings, his colour is blue. 

The semi-reformed sect of Lamas, the ' Bed-caps *, as well as the Nepalese Maha- 
yanists, worshipped the Adi-Buddha under the name of Vajrasattva; while the 
' Yellow-caps ' (reformed school), looked upon Vajradhara as the Supreme Power and 
Creator of all things. 

In Java, according to Sir Charles Eliot, the primordial principle called Advaya 
was apparently equivalent to the Nepalese Adi-Buddha, 2 for in the Javanese treatise 
on the Mahayana, the Kamahayanikan, it is explained that from Advaya were evolved 
the Buddhas, gods, and world of phenomena. 

In Japan, although the term Adi-Buddha is. not known, the Dhyani-Buddhas, 
Amitabha and Vairocana, are both looked upon as Supreme. They are not believed, 
however, to have evolved the five Dhyani-Buddhas, nor are they ever worshipped in 
company with a sakti, while in Nepal and Tibet the Adi-Buddha is frequently repre- 
sented with his female energy, in which case he is called Yogambara, and the iakti 
Digambara (or Jnanesvarl). If they are represented separately, the god, according to 
Hodgson, 3 has the dhannacakm mudra, and the hMi the dhyana mudra holding 
a bowl. In this esoteric form they are nude. 

The Adi-Buddha is always figured as a ' crowned ' Buddha, that is to say that 
although he is a Buddha, he wears the crown and traditional ornaments of a Bodhi- 
sattva and is dressed in princely garments. 4 His consort is Adi-Dharma (Adi Prajna). 


1 v. Hodgson, Essays, p. 40. 

2 Hinduism and Buddhism, vol. Hi, p. 173, 

3 Adi-Buddha as Yogambara, or the esoteric 
form (PI. rv, fig. d), is represented nude with the 
legs closely loeked. He wears no jewels and has 


the urna and usJmJsha (v. Glossary). Hodgson, 
Sketch of Buddhism derived from the Buddha Scrip- 
tures of Nepal, pub. Koyal Asiatic Society, vol. ii, 
1880, PL i, fig. a. 

' V. PI. LXVII. 
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VAJRADHARA (Adi-Buddha) 
(Thunderbolt-bearer). 

(T. ) rdo-rje-Jtc'ah (He who holds a thu nderbolt). Mudra : vajrahum-kara.' 

(M.) Oiirdara (corruption of Vajradhara), or VaSir Colour : dark blue, 

bariqli (He who holds a thunderbolt). Sakti : Prajiiaparamifca. 

Symbols : vajra (thunderbolt). Other names : Karmavajra, 
ghanta (bell). Dharmavajra. 

Vajradhara, the ' Indestructible % lord of all mysteries, master of all secrets, is an 
exoteric representation of Adi-Buddha, and in this form is believed to reign over the 
Eastern Quarter. According to Schlagintweit, it is to Vajradhara that the subdued 
and conquered evil spirits swear allegiance and renounce all active opposition to the 
Buddhist faith. 

In Tibetan temple banners, he is sometimes figured presiding over the 'Eight 
Terrible Ones 7 in which case he is blue in colour and is placed immediately above 
the central deity, which is always Yamantaka surrounded by the other seven Dharma- 
pala. 

Certain Lamaist sects identified Vajradhara with Vajrasattva, while others looked 
upon Vajrasattva as an active form of Vajradhara, who was too lost in divine quietude 
to occupy himself directly with the affairs of sentient beings. a Others again worshipped 
Vajradhara as a supreme deity distinct and apart from Vajrasattva. The 'Yellow- 
caps as well as certain branches of the earlier sects of ' Red-caps', acknowledged 
Vajradhara as supreme, and worshipped him practically to the exclusion of Vajra- 
sattva. 

Vajradhara was thus looked upon as Adi-Buddha by the two greatest sects of the 
Mahayana school : the dKar-hGya-pa (Red-caps) and the dGe-lugs-pa (Yellow-caps). 4 

He is always represented seated, with his legs locked and the soles of his feet 
apparent, and wears the Bodhisattva crown as well as the dress and ornaments of an 
Indian prince. He has the urna and ushnisha* His arms are crossed on his breast 
in the vajra-Mm-hara mudm holding the vajra and ghanta. These two symbols may, 
however, be supported by flowering branches on either side, the stems being held m 
the crossed hands, which is his special mystic gesture (v. PL n, fig. b, and PL m, 
fig. c). If in paintings, he is dark blue. 

As ' Karmavajra' {Dorje las) his left hand holds a lotus and his right hand is in 
vitarka (argument) mudm : arm bent, hand raised, palm turned outward, all fingers 
extended upward except the index and thumb which touch at the tips, ealled 
' triangular pose * (v. vitarka). 

As ' Dharmavajra ' {Dorje c'os) his right hand balances a double vajra at his breast, 
and the left holds the bell on the hip. 

1 Mystic gesture ; v. Glossary. 4 Prof. S. Chandra Vidyabhushana, « On certain 

* Grtinwedel, Mythologk dii Buddhisme, p. 161, Tibetan scrolls and images ', Memoirs of ti» 

fig. 133 (No. 9). Asiatic Society of Bengal, vol. i, No. 1. 

3 Schlagintweit, Buddhism in Tibet, p. 51. 1 v. Glossary. 


VAJEADHARA 5 

When Vajradhara holds his sakti in yahyum 1 attitude, his arms are crossed at her 
back, holding his usual symbols. The yum holds a vajra and kapah (skull-cup). 

In Siam, the cult of Vajradhara, although not so flourishing as that of Vajrasattva, 
was nevertheless adopted by certain Mahayana sects, for bronze images have been 
found 2 where Vajradhara is represented seated with the legs in paryanka pose (one leg 
placed above the other with both soles visible). He wears a crown and many jewels, 
and earries a vajra and ghanta in his hands loosely crossed before the breast and not 
against it, as in the Tibetan images. Vajradhara seems to have had no following in 
Indo-China, Java, China, or Japan. 


VAJRASATTVA > (Adi-Buddha) 

(Whose essence is the Thunderbolt). 
Buddha of Supreme Intelligence. 

(T. ) rdo-rje sems-dpah (soul of the thunderbolt). Colour : white. 

(C.) Wo-m-lv-$>teui H p [H Jj§). Bodhisattva of Akshobhya (Dhyani-Buddha) and 

(J.) Kongosatta (essence of a diamond). chief (Tsovo) or president of the five Dhyaui- 

Symbols : vajra (thunderbolt). Buddhas. 

ghanta (bell). Sakti: Ghantapani. 

The position of Vajrasattva in the Mahayana pantheon is difficult to determine. 
He is looked upon as the spiritual son of Akshobhya, and is at the same time Tsovo 
or chief of the five Dhyani-Buddhas. M. de la Vallee Poussin identifies him with 
Vajradhara. , Eitel calls him the sixth Dhyani-Buddha of the Yogacarya school. 4 

The Svabhavika sect in Nepal identified Svabhava 6 (Adi-Buddha) with Vajrasattva, 
who, according to the Nepalese Buddhist writings, manifested himself on Mount 
Sumeru in the following manner. A lotus-flower of precious jewels appeared on the 
summit of the mountain which is the centre of the universe, and above it arose a 
moon-crescent upon which, 'supremely exalted', was seated Vajrasattva. 

It is not probable that the image of the Adi-Buddha Vajrasattva is here meant, 
but rather the symbol which designates the Adi-Buddha, a liiiga-shaped flame. If 
the moon-crescent, which arose above the lotus-flower, is represented with - 
the flame symbol in the centre, instead of the ' image of Vajrasattva ', it mm 
forms a trident. 6 The special emblem of the Svabhavika sect was a trident 
rising from a lotus-flower, which, if we accept the above hypothesis, symbolized the 
manifestation of Vajrasattva as Adi-Buddha on Mount Sumeru. 

1 The yum (§alcH) in the embrace of the god tous lea Buddhas', v. Grtinwedel, Mythologie du 

(yob), Buddhisme, p. 96, 

! Coedes, Browses Khmers, Ars Asiatica, pi. 5 Sva (own), bhava (nature). Hodgson, The 

xxvii, fig. 1. Languages, Literature, and Religion of Nepal and 

3 Faint (thunderbolt or diamond), sattva (es- Tibet, p. 73. 

sence). " v . illustration, G. d'Alviella, La Migration des 

4 v. The Dhyani-Buddhas. According to the Symboles, fig. 159, and v. Pl.xix,fig. d. Also see 
Ahhidhanottara tantra he is the ' representant de Stupa. 
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In the Musee Guimet there is an example of a Bodhisattva (or ' crowned ' Buddha), 
with four heads,' seated, with the legs locked, and balancing a vajra on his hands in 
dhyana mudra. As the Adi-Buddhas are always represented with the Bodlusattva 
ornaments, it may he a representation of Vajrasattva as Adi-Buddha ; and smce 
Brahma chief of all the Brahman gods, has four heads, the idea of representing Vajra- 
sattva in the same manner may have been borrowed from Brahmanism to distinguish 
Vajrasattva as Adi-Buddha, chief of all the gods of the Mahayana system, from his mani- 
festations which occupy a less exalted position in the Northern Buddhist pantheon. 

As sixth Dhyam-Buddha, Vajrasattva presides over the Yidam, 2 and has the same 
relation to the Adi-Buddha that the Manushi (human) Buddha has to his ethereal 
counterpart or Dhyani-Buddha. The sixth sense is believed to have emanated from 
him, as well as the last of the six elements of which man is composed— the manas, or 
mind (v. The Dhyani-Buddlias}. 

It was believed by certain sects that from Vajrasattva proceeded the five Dhyani- 
Buddhas ; but in the Padma-t'an-yig s he takes the place of Akshobhya himself, in the 

Eastern Quarter. ' ^ _ 

Vajrasattva is usually represented seated on a lotus with the legs locked, hut the 
right leg may be pendent, supported by a lotus. He wears a crown in which there 
is often an image of Akshobhya, and the dress and ornaments of a Dhyani-Bodhi- 
sattva. Against his breast, he generally holds the vajra in his right hand ; but the 
vajra may be balanced on its point in the palm of his hand. With the left, he holds 
the ghanta on his hip (v. PI. n, fig. $ If standing, he balances the vajra in his 
right hand against his breast, while in the left, hanging pendent, he presses the ghanta 

against his leg. . 

Unlike the other Dhyani-Buddhas, he is always crowned with or without his kiUti, 
whom he presses against his breast in the yab-yum * attitude, with the right hand 
holding the vajra, while the left holds the ghanta on his hip. The yum holds the 
hapala (skull-cup) and vajra. This form is only worshipped in secret. 5 

In Nepal, according to Hodgson, he was seldom represented in statuary form, but 
is more often met with in paintings, and especially in miniatures. In Tibet, however, 
bronzes of Vajrasattva are not infrequently found, while in paintings, especially m 
mandala, he is often met with. 

In Java he is represented like the above Vajrasattva, or with the leg pendent. 
In the museum at Batavia, there is a silver statuette of Vajrasattva with vajra and 
ghanta but without erown or ornaments. In his hair, arranged in a high complicated 
head-dress, is an image of Akshobhya. 

In the temple of Boro Boedoer, the Buddha immured in the cupola above the five 
Dhyani-Buddhas is looked upon as Vajrasattva. This coincides with the Tibetan 


1 Collection Bacot, No. 28. It is catalogued as 
' Brahma ' (Ts'angs-pa), but Ts'angs-pa does not 
carry the vajra. In the Pantheon des Tscimng- 
tscha Hutuktu, there is the representation of a 
Bodhisattva with four heads balancing a wheel t 


which seems to indicate Vairocana (v. Vairocana). 
2 Protectors of Buddhism. 
s v. Grunwedel, Hythologiedu Buddhisme, p. 1 01 . 
4 v. Glossary. 

6 Bhattaearyya, Buddhist Iconography, p. 6. 
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conception of Vajrasattva, the ' concealed lord *, as well as the Nepalese, for in Nepal 
he is worshipped in secret, and by those alone who are initiated into the mysteries of 
the Vajrayana. 1 

Judging from the many bronze statuettes of Vajrasattva found in Siam, his cult 
at one time must have been flourishing. As a rule he is figured seated, but his feet 
may have three poses : : parijanka or the legs lying the right above the left with the 
soles apparent ; dhyanascma or the legs locked, soles upward. The third pose is pecu- 
liar to Siam : only the feet are crossed with the soles apparent. The vajm in the 
right hand is held at the breast, sometimes touching the breast with the point, but it 
may also be held at the hip in the same way that the ghmta is held in the left 
hand. a 

In Indo-China, Vajrasattva is met with as a rule in stelas and monoliths, where he 
is figured standing. He may have one head and two arms, in which case he holds the 
vajm and glianta at his breast ; but he may also be represented with three crowned 
heads, above which are four Dhyani-Buddhas, and above these again is the image of 
Akshobhya, his Dhyani-Buddha. He has six arms, and in his two normal arms, 
hanging pendent, he holds a vajra and glianta. 

In Japan, he is found in statuary form as well as in paintings, and is called 
Kongosatta. The Japanese look upon Trailokyavijaya Bodhisattva as a form of 
Vajrasattva. 


KONGOSATTA 3 

(Japanese form of Vajrasattva). 

Symbols : mjra (thunderbolt). Colour: pinkish white. 

glianta {bell). Vahana 1 : elephant (white). 

There is a divergence of opinion in Japan in regard to the divinity whose repre- 
sentations seem to correspond with that of Vajrasattva in Tibet. He is seated with 
the legs locked, dressed like the usual Japanese Bodhisattva, The right hand holds 
the vajm at the breast, like Vajrasattva. The left hand rests the glianta on the left 
knee instead of holding it on the hip like Vajrasattva. He may have from two to six 
or more arms, and has both a ' mild ' and ' ferocious ' form. 

The ' mild ' form has usually two arms, and is seated on a lotus- throne which is 
often supported by an elephant, 5 for which reason he is sometimes mistaken for 
Fugen (Samantabhadra), especially as the elephant frequently has three heads 6 and is 

1 Bhattacaryya, Buddhist Iconography, p. 6. c Fugen is, however, usually supported by a 

1 Coedes, Bronzes Elmers, PL xxvn, fig. 1- white elephant with one head and six tusks, but 

fig. 3 ; PI. xxviii, fig. 3, it may also have only two tusks. The apparent 

3 Kongo (diamond), satta (sattva — element or confusion in Japan in regard to the represents- 

essence). 1 v . Glossary. tions of Fugen and Kongosatta may be explained 

5 The elephant is the mount of the spiritual by the fact that in the Secret 'Doctrine they are 

father of Vajrasattva, the Dhyani-Buddha Aksho- the same, 
bliya. 
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always white (PL iv, fig. % and PL lvh, fig. c). The vajra and ghanta, however, are not 
Fugen's symbols (v. Fugen), and the elephant may have four heads. If this form has 
four or six arms, the original arms hold the same symbols as the above, and m the 
same manner, while two of the accessory arms always brandish the bow and arrow 
(v. Traihkya-vijaya). If there are six arms, the symbols held by the fifth and sixth 

may vary. (v. PL lvh, fig. e.) _ 

Kongosatta may also be supported by four white elephants, which face east, south, 
west and north, and on each of which is one of the Lokapala or guardians of the Four 
Cardinal Points (PL iv, fig. a). He holds the vajra and ghanta ; but instead of the bell, 
he may hold a lotus, which is the symbol of Samantabhadra, and this seems to be a 
form of Kongosatta and Fugen merged into one. In fact, in the Secret Doctrine they 
are identified, for Kongosatta is referred to in the Himttsu Jinn as a form of Fugen, 
having been given a vajra by Dainichi-nyorai. He may have the five Dhyani-Buddhas 
in his crown and is always figured seated holding the vajra at his breast with the 
right hand while the ghanta, in his left, lies in his lap. He is often found in Japa- 
nese as well as Tibetan mandala (mystic diagram), sometimes surrounded by the four 
Guardians of the four Quarters. , , 

According to the Shingon sect, Kongosatta is the active form of Daimcm-nyorai, 
and is met with in the mystic mandalas : the Gharba-kosa and the Vajra-dhatu. 

In the Garbha-kosa, besides his esoteric form in the eight-petaled lotus, he presides 
over the deities in the Vajrapani assembly ; in the Vajradhatu, he is represented in 
the seventh enclosure surrounded by eight emanations, or rather, aspects of him- 
self Trailokya-vijaya (v. p. 114), in the eighth enclosure, is his form when descending 
to the Three Worlds ; while in the ninth enclosure, he is represented in samaya or 

symbol form. . 

Yajrasattva has a ferocious form in Japan which has four or six arms, a third eye, 
and an angry expression. He has no crown, but his hair is drawn up in a complicated 
head-dress, out of which protrudes a vajra. Above his forehead is a skull ; but m 
Japan, this form may have the head of a roaring lion in the upstanding hair. The 
normal hands hold the vajra at the breast and the ghanta on the hip. The other 
hands hold bow and arrow and other Tantric symbols. If in paintings, his colour is 
red. The author has never seen the ' ferocious ' form supported by an elephant. He 
is worshipped by the Tendai and Shingon sects, and is called Aizen-myo-o (PL lvh, 
fig b) He is found in a triad with Kwannon and Fudo, and in spite of his ferocious 
aspect, he is looked upon as god of Love. As both the ' mild ' and ' ferocious ' forms 
hold the same symbols, and in the same manner, may not Aizen-myo-o be termed the 
1 ferocious' form of Kongosatta ? 1 

1 In the Himttsu Jirin, p. 6, Aizen-myo-0 is called a ' transformation ' of Kongosatta. 
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II. Dipafikara Buddha, 
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III. Gautama Buddha. 
IV. Maitreya 1 (The Coming Buddha). 
V. Mania (Buddha of Medicine). 

1 v. The Dfajani-BodMsattva. 


THE BUDDHA S (NIEMANA KAY A) 1 

' The Buddhas who havo been, are, and will be, are more numerous than the grains 
of sand on the banks of tho Ganges ' (Aparimila-BMrant). 

M hnyanists believe that the Buddhas have appeared in the world at intervals 
and in series that know no beginning nor end. Little is known, however, of these 
innumerable Buddhas preceding the Buddha, 6akya-muni. 

Tho Mahilyanists in Nepal adopted a system of 1,000 Buddhas which were known 
in Tibet and described in the first volume of the Kah-gyur. 2 In China they were 
also known, for the grotto temp lea at Tun-huang were dedicated to the Ts'ien-fo-tong 
or the Thousand Buddhas. 11 

Undgwm gives a list of lifty-six Buddhas taken from the Laliia Vistara, in which the 
last seven Tathagata, called the 'Saptamanushi-Buddhas' (the seven human Buddhas), 4 
are : Vipafiyi, Sikhl, and ViSvabhu of the preceding kalpa, and Krakucchanda, Kana- 
kamuni, Kaeyapa, and Sakya-muni of the present cycle. Sometimes the Dipankara 
Buddha and Ratnagarbha were added, making a group of nine Buddhas. 

Later on, there appeared a group of twenty-four mythical Buddhas, of whom 
tho Dfpankara Buddha (the first of the twenty-four) is the best known, and Gautama 
Buddha is added to this group, making twenty-five in all. Sometimes the last seven 
of the group (including Gautama Buddha) are reckoned as the seven Principal 
Buddhas, who, with the coining Buddha Maitreya, form a group of eight, and eight 

- r<,,l 'i»'"» , <l ; > popular number aasong Buddhists for grouping the gods (the eight 
Bodhisattva, the < eight Terrible Ones &c). 

Tho group of the five Manushi-Buddhas/ corresponding with the five Dhyani- 
Buddhas and five Dhyani-Bodhisattva, became, however, the most popular in Nepal ; 
and was adopted not only in Tibet, but in China and Japan, and has lasted up to the 
present day. 

A Manushi- Buddha, according to the system of Adi-Buddha, is one who has ac- 
quired such enlightenment {bddhi-jnana) by his previous incarnations as Bodhisattva, 
nat he is capable of receiving Bodhi, or Supreme Wisdom, a particle of the essence 
Atti-uuddha. He has become a Tathagata 6 and can have no more rebirths, but at 
h* death will attain Nirvana-pada, or absorption into tho Adi-Buddha. 
RmMfcTlw. a Northem Buddhist sects that did not adopt the system of Adi- 
from the Dh Tl?° ManusW -Mdna as a manifestation of, or an emanation 
nature nr ^J^T 5 ° r ' accordin g to the system of the Tri-kaya, as a distinct 

nature or body (fa^, representing the embodiment of intellectual essence. 

^ZtJ^ 0 ™*™- In Ja P— > Ho, « v. PL Lxv , a and c. 

1 S. Hardy, Manual, p 96 n 1 * Krakucchanda ; Kftnakamnni, Kaeyapa, Sak- 

s Folliot, Les Grotles bmi&ih-' ya-muni, Maitreya. For the twenty-four mythical 

mm^m de Tow*. Buddhas, see K.S. Hardy, A Manual of Buddhism, 

P- 5 v. Glossary. 
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THE BUDDHAS 11 
The system of the Tri-kaya 1 supposed each Buddha to have three Mya or bodies 
—that is to say, three distinct natures, which might be said to be living in three 
spheres at the same time. 

1. On earth, as Manushi-Buddha— mortal and ascetic, having passed through 
innumerable transformations on earth and arrived at the Nirmana-kaya state of 
practical Bodhi (knowledge). 

2. In Nirvana, as Dhyani-Buddha— abstract body of absolute purity, in the 
Dharma-kaya state of essential Bodhi. 

3. In reflex in the Kupadhatu heavens as Dhyani-Bodhisattva, body of supreme 
happiness, in the Sambhoga-kaya state of reflected Bodhi. % 

The kaya of a Manushi-Buddha is material, visible, and perishable. Being of 
human form, the Manushi-Buddha is born into the world and released from it by 
death. He did not, however, enter the world as a Buddha but as a Bodhisatfcva, nor 
did he reach the stage of Buddhahood until the moment when he attained Supreme 
Enlightenment, such as Sfikya-muni under the Bodhi-tree. 1 After the Enlighten- 
ment ', according to M. de la Vallee Poussin, 3 ' nothing earthly, human, heavenly, or 
mundane remains of a Tathagata. Therefore his visible appearance is but a contrived 
or magical body ... the unsubstantial body which remains of a Bodhisattva after he 
has reached Buddhahood.' 

It was believed by the Mahayanists that when the Bodhisattva arrived at the 
stage of Bodhi, he would have acquired the thirty -two superior and eighty inferior 
outward marks 4 of a Buddha. In the Mahavastu it is written that the future 
Buddha would have all the outward ' signs ' at his last rebirth j 6 but the representa- 
tions of Sakya-muni as a child do not show the protuberance on the skull 8 {ushmsha) 
which is the most important and probably the last acquired of the thirty-two outward 
signs. Nor as an ascetic is he represented with the full-sized ushnwha.' 1 It is only 
after his attainment of Supreme Wisdom that the representations of the Buddha 
show the fully-developed protuberance on the skull— the receptacle, presumably, of 
the divine mind (manas), which was thought too great to be held in a normal-sized 
skull. 

Although the different Mahayana sects disagreed as to the source of the divine 
intelligence, they were all of accord in believing that after the attainment of Bodhi 


1 v. Schmidt, Memoires de T Academic des Scien- 
ces de Saint-Petersbourg, 6e S erie, II (1834), pp. 41 
-86 ; Schlagintweit, Buddhism in Tibet ; and de la 
Vallee Poussin, 'The Three Bodies of a Buddha', 
Journal of the Itot/al Asiatic Society of Great 
Britain and Ireland, Oct. 1906. 

s Eite], Handbook of Chinese Buddhism. Some- 
times a fourth body is given, the SvdbMvaJc&ya, 
According to Hodgson, The Languages, Literature, 
and Religions of Nepal and Tibet, p. 92, there are 
five bodies, the last two being Hahasnkha-kaya 
and Jnana-kaya. 


3 ' The Three Bodies of a Buddha ', The Journal 
of the Royal Asiatic Society of Great Britain and 
Ireland, Oct. 1906, 

4 lajeshana ; v. Glossary. 

s According to M. de la Vallee Poussin, the 
Bodhisattva would possess the marks in 'germ 
state 'and 1 ripen ' them in course of his different 
reincarnations. 

• v. PI. vi, fig. d, and PI. vti, as well as illus- 
tration, A. Poucher, L'Art greco-bouddhique, fig. 
155. 

1 V. Pi. x. 
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the ' body ' of the TathAgata was animated by a divine force. This < body of 
T„ f , InrmutiuM (Nirmana ka v:i I of 1 1 lg M anusfc* 1 iuddha has La-en variously explained. 
M. do la Vallee Pousain is of the opinion that it is a 1 magical ' body, in other words, 
an illusion ; while Mr. G. R. S. Mead calls it the < outer shell of the inner body of 
Transformation '. Might it not also mean the transformation of the 1 body ' of the 
l;,«lhi*:.tlva ;m lir approa.-h.'s HmUlh.ihood— the acquiring (or developing) one by 
one, in his different rebirths, of the thirty-two superior and eighty inferior marks 
jrhioh are outward proofs of his inner progress towards Bodhi ? 

Certain Northern Buddhist sects designated the Tri-k&ya by the triad ' Buddha, 
l»harm;.. and Nmuha '. ' Buddha ' symbolized the generative power, ' Dharma' (or 
Prajfift) the productive power, and their union produced ' Saiigha ' (Dhyani-Bodki- 
aattva), the active author of creation. 

The Manushi-Buddha is always represented in monastic garments without orna- 
ments, and with tho right shoulder and breast, or only the breast, bare, and with the 
urna, 1 ushmafta, and long-lobed ears. He is usually seated with closely loeked legs, 
but may also be standing. 

Suzuki, in his Outlines of Mahayana Buddhism, writes : ' If we draw a parallel 
between the Buddhist and the Christian Trinity, the Body of Transformation 
(Nirmana-kaya) may be considered to correspond to Christ in the flesh, the Body of 
Bliss (Sambhoga-kaya) either to Christ in glory or to the Holy Chost, and Dharma- 
k.iy.i to the Godhead.' 


DIP ANKARA BUDDHA 
(Buddha of Fixed Light). 

<T.) mar.me.mdsad (the illuminator or eu- Mudra : abhaya (' blessing of Fearlessness '). 

lightener). . , , . 

/m t i i t ■ *j Tji, wra (charity). 

(M.) Jula Joq-iaqci (the maker of the Inmv) s n i n 

r 1° °r f innumerable P** fodm there lived a king called Arcishtra in the 
.' U> . ul l)l Paviiti. During the same kafaa, Dlpankara was a Bodhisattva in the 
BiVll T n ' and ' S8the tlme had arriy ed for him to manifest himself as a 

einWH . t « i *° earth> and ' findin § the ^ Arcishtra* a suitable father, 

entered into the womb of his virtuous spouse SusTla. 

she vea^TT\ Amdam 8 ° m ° n to relate that ' when ™ the throes of childbirth, 
he 3k V S ° i"*, ? S6nd het " to a lotus tank - When 8he ar ^ ed at a* 3 
born on the island A * f ^ Sprang Up in the midst ° f & The B( >dhisattva was 
a. At the moment of his birth there was a miraculous manifestation 

1 v. Glossary. 

1 Eitel. According to E Denis™ t? , BeaL Aceordin g to Edk »is, ' Jan-teng '. 

makes a lamp or light '. ' OSS) that 4 f» the MaJmvastu his father is called Arcismat 

and his mother Sudpa. 
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DIPANKARA BUDDHA 13 

of a large number of bright lamps {dtpa), hence his name Dipankara, On the second 
day of his birth Dipankara commenced his philanthropic tour round the earth, equally 
useful to gods and men. . . . Meglia offered five lotus-flowers 1 to Dipankara and 
asked that he might become, in one of liis future existences, equal to Dipankara in 
power and knowledge and in every good quality. His request was granted. It 
was foretold on this occasion that Megha would become Buddha Sakya-muni of Kapi- 
lavastu.' 2 

The above legend has several variations. According to the Bodhisattvavadana- 
Kalpalata, a Brahman, Sumati 3 by name, was present at the sacrifice of the King of 
Benares. The king's daughter, Sundarl, saw the Brahman and became enamoured of 
him ; but when he sternly rejectod her suit, she became a Bhikshmii (Buddhist nun). 
Sumati then had a strange dream and repaired to Dvlpavati, where dwelt the Buddha 
Dvlpaiikara, 4 to ask for its interpretation. There he met the BhikshunI, Sundarl, who 
was carrying seven utpala lotus-flowers. 

Now, the king had commanded that all the flowers in the surrounding country 
should be brought to the palace, for the Buddha Dvlpaiikara was to pass through the 
city and the flowers were to be strewn in his path. Thus had Sumati hunted 
in vain for flowers to offer before the Buddha, and seeing that Sundarl carried seven 
lotus-flowers, he begged them of her. She willingly gave them to him, at the 
same time praying that, in their next existence, he might be her husband. Sumati 
promised that such would be the case, and telling her he would offer two of 
the flowers in her name, prostrated himself before the Dvlpaiikara Buddha. He then 
offered the flowers, which, according to some accounts, arose in the air and formed a 
baldachin over the Buddha's head. Sumati then unbound his long hair and spread it 
on the ground before the Dvlpaiikara Buddha, who, treading upon it, exclaimed, ' You 
shall become a great Buddha, Sakya-muni by name ! ' s This incident, as well as that 
of the flowers, is a favourite one in Buddhist art. 

According to Griinwedel, the Dipankara Buddha is the twenty -fourth teacher of 
Buddhist law before Sakya-muni, and the last four alone (with Maitreya added to 
them) belong to the present period. The Southern school accepts the list of twenty- 
four Tathagatha, while the Northern Buddhists reckon the Dipankara Buddha as the 
fifty-second predecessor of Sakya-muni. Hodgson places him as the first Tathagatha 
of the actual universe, and the ninth predecessor of Gautama Buddha. The most 
popular system, however, is the list of twenty-four Tathagatha, with the Dipankara 
Buddha as the first and Gautama Buddha added as the twenty-fifth. 

The Dlpaiikara Buddha is believed to have lived 100,000 years on earth. Ac- 
cording to Beal, he was 3,000 years on earth before finding any one worthy of hearing 
the Divine Truth. He then decided to convert the world, and caused ' the appearance 


1 These flowers are generally represented as 
growing on one stalk or stem (Beal), 

3 E. Mitra, Nepalese Buddhist Literature. 

3 Or Sumedha, or Megha, one of the incarna- 
tions of Gautama Buddha. 


4 Called Dipankara in the MaMvastu. 

' Herr von Le Coq discovered a fresco repre- 
senting this scene in a temple at Turfan, Chinese 
Turkestan. It is now in the Museum far Volker- 
kunde in Berlin. 
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of a great city to proceed from his lamp and fix itself in space '. While the people 
of Jambudvlpa (India) were gazing upon this miracle, fierce flames were emitted 
from the four walls. Pear filled their hearts, and they looked for a Buddha to 
save them. Then Dlpankara came forth from the burning city, descended to Jam- 
budvipa, seated himself on the Lion Throne, 1 and began to teach the Law. Legend 
claims that he remained another kalpa on earth 1 turning the Wheel of the Law '. 

In the Mahavastu the Tathagatha is called ' Dlpankara ' (from dlpa, meaning 
' lamp %* while in the Bodhisattvavadana-Kalpalata he is called ' Dvipahkara * (from 
dvipa or ' island '). Either name applies to him, for he was born on an island and 
miraculous lamps burned at his birth. One can, therefore, understand his popu- 
larity on the islands of Java and Ceylon and at all Buddhist festivals celebrated by 
illuminations. 

According to M. Foucher s many of the merchants who carried on commerce with 
China and the Southern islands were Buddhists. As it was their custom to put their 
cargo and equipage under the protection of a Buddha, he thinks it not unlikely that 
the Dlpankara Buddha wan looked upon as 'Protector of Mariners'. In the 
Saddhannapundarika* there is the description of a Buddha walking on the waves 
while his disciples remain in the boat, and in the caves of Ajanta there is a fresco 
depicting this scene. 5 

The Dlpankara Buddha is represented in Tibet, Java, and Ceylon with the right 
hand in abhaya mudra — gesture of protection, called s blessing of Fearlessness \ 6 He is 
either sitting or standing, with the monastic garment draped over the left shoulder, 
the folds being held by the left hand either at the shoulder or at the hip. The right 
shoulder is uncovered, which, according to M. Foucher, indicates an occasion of 
ceremony. One finds in India the statues of a Buddha much resembling those of the 
Dlpankara Buddha in Ceylon and Java, but the right shoulder is generally covered 
and the folds of the garment are held below the hip. Like all Buddhas, Dlpankara 
has the short, curly hair, the ushftsha, uma, and long-lobed ears. 

In Siam, the Dlpankara Buddha has either both hands in abhaya mudra or the 
right only, while the left hangs against the folds of the monastic garment. (PI. vi, 
fig. a.) 

The triad in Java is : 

ManjusrI — Dlpankara Buddha — Vajrapani, 

In Ceylon : 

Avalokitesvara— Dlpankara Buddha— Vaj rapani. 
In Nepal and Tibet : 

Sakya-muni — Dlpankara Buddha — Maitreya, called the ' Three White 
Buddhas 


1 Simkasana ; v. Glossary. 

2 His name is also translated in this sense in 
the Tibetan and Mongolian sacred hooks. 

3 leonogra^kie liouddhique, vol. i, p 80, 

4 Lotus of the Good Law. 


5 See miniature in the MS. Add. 1643 of the 
University Library, Cambridge. 

6 The left hand may he in vitarka mudra at 
the breast, y. GrUnwedel, Mythologie du Bud- 
dhisme, p. 112, fig. 89. 
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The earliest images of Buddha in Japan resemble the Dlpankara Buddha, with 
the exception that while the right hand is in abhaya 1 mudra, the left is in vara mudra, 
gesture of charity The right shoulder is almost invariably covered. 

In China, the Dipaiihkara Bud da has always been popular, and is still worshipped 
there. In the cave temples of Yun-kang 2 near Ta-t'ung-fu there are many examples, 
but only a few standing ■ the rest are all sitting with legs locked— with both the 
shoulders covered but with the breast bare. The right hand is in abhaya mudra, while 
the left generally holds the folds of the monastic garment either at the shoulder or on 
the left knee. In the Lung-men temple caves there are also many examples much 
resembling those at Yiln-kang. 


KA&YAPAs (THIRD MAN USHI-BUDDH A) 
(The Keeper of Light). 

(T.) kod-smn (luminous protector). Vahana : lion. 

(M.) gkasiba (from the Sanskrit) or gerel- Colour : yellow. 

saMqti {luminous protector). Bodhi-tree: banyan. 

(C.) Chia-yeh ($|/ |^). Dhy&ni-Bodhisa va : Katnapani. 

(G.) KashO-butsu. Dhyani-Buddha : Ratnasambhava. 

Mudra : vara (charity). Manushi-Buddha ; Kasyapa. 

Kasyapa was Manushi-Buddha in the kalpa preceding that of ^akya-muni, who had 
been his disciple in a former kalpa, and whose eventual Buddhahoodhe had predicted. 
He lived on earth 20,000 years, and converted 20,000 people. 

It is believed that he is buried under Mount Kukkutapada, in Northern India, 
near Bodh-Gaya, and that when Maitreya comes upon earth as a Manushi-Buddha, 
he will go first to the mountain, which will open miraculously. Kasyapa will then 
come forth and give to Maitreya the garments of a Buddha, after which his body will 
be consumed by holy fire 4 and he will enter Nirvana. 5 

According to the Mahayana system, Kasyapa is the third Manushi-Buddha of 
the group of five, and the sixth of the group of seven ancient Buddhas. 

Kasyapa is sometimes represented seated on a Lion Throne, and is always 
clothed like a Buddha. His right hand is in ' charity ' mudra, and his left holds 
a fold of his monastic garment. The two folds held in the hand look like the ears of 
an animal. 


1 v. Glossary. 

2 v. plates of Chavannea, Mission archcologique 
dans la Chine septmtrumale. 

1 Kasyapa, Jit. ■ (one who) swallowed light '. 
In other words, 'the sun and moon which caused 
hia body to shine like gold 1 (Eitel). 


1 See K. S. Hardy A Manual of Buddhism, p. 97. 

* As an ancient mitya marks the spot where 
Kasyapa i3 believed to be lying, it may be that the 
small stopa in the head-dress of Maitreya sym- 
bolizes this fact. 


14 THE BUDDHAS 

of a great city to proceed from his lamp and fix itself in space While the people 
of Jambudvipa (India) were gazing upon this miracle, fierce flames were emitted 
from the four walls. Fear filled their hearts, and they looked for a Buddha to 
save them. Then Dlpankara came forth from the burning city, descended to Jam- 
budvlpa, seated himself on the Lion Throne, 1 and began to teach the Law. Legend 
claims that he remained another halpa on earth ' turning the Wheel of the Law ". 

In the Mahavastu the Tathagatha is called 'Dlpankara' (from &vpa, meaning 
' lamp '), 2 while in the Bodhtsattvavaddna-Kalpalatd he is called ' Dvlpankara ' (from 
dvlpa or ' island '). Either name applies to him, for he was born on an island and 
miraculous lamps burned at his birth. One can, therefore, understand his popu- 
larity on the islands of Java and Ceylon and at all Buddhist festivals celebrated by 
illuminations. 

According to M. Foncher s many of the merchants who carried on commerce with 
China and the Southern islands were Buddhists. As it was their custom to put their 
cargo and equipage under the protection of a Buddha, he thinks it not unlikely that 
the Dlpankara Buddha was looked upon as 'Protector of Mariners'. In the 
Saddharmapundarika i there is the description of a Buddha walking on the waves 
while his disciples remain in the boat, and in the caves of Ajanta there is a fresco 
depicting this scene. 5 

The Dlpankara Buddha is represented in Tibet, Java, and Ceylon with the right 
hand in abhaya mudra — gesture of protection, called ' blessing of Fearlessness He is 
either sitting or standing, with the monastic garment draped over the left shoulder, 
the folds being held by the left hand either at the shoulder or at the hip. The right 
shoulder is uncovered, which, according to M. Foucher, indicates an occasion of 
ceremony. One finds in India the statues of a Buddha much resembling those of the 
Dlpankara Buddha in Ceylon and Java, but the right shoulder is generally covered 
and the folds of the garment are held below the hip. Like all Buddhas, Dlpankara 
has the short, curly hair, the ushnlsha, umd, and long-lobed ears. 

In Siam, the Dlpankara Buddha has either both hands in abhaya mudra or the 
right only, while the left hangs against the folds of the monastic garment. (PI. vi, 
fig. a.) 

The triad in Java is : 

ManjuB rl — Dlpankara Buddha — Vajrapani. 

In Ceylon : 

Avalokitesvara— Dlpankara Buddha— Vajrapani, 
In Nepal and Tibet : 

Sakya-muni — Dlpankara Buddha — Maitreya, called the 'Three White 
Buddhas \ 

1 Simhasana ; v. Glossary. 6 See miniature in the MS. Add. 164S of the 

1 His name is also translated in this sense in University Library, Cambridge, 
the Tibetan and Mongolian sacred hooks. ' The left hand ma y be in vitarka mudra at 

3 IconograpMe louddhique, vol. i, p. 80. the breast, v. Grunwedel, Mythologie du Bud- 

1 Lotus of the Good Law. dhisme, p. 112, fig. 89. 
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The earliest images of Buddha in Japan resemble the Dlpankara Buddha, with 
the exception that while the right hand is in abhaya 1 mudra, the left is in vara nutdril, 
gesture of charity Tho right shoulder is almost invariably covered. 

In China, the Dipaiihkara Bud da has always been popular, and is still worshipped 
there. In the cave temples of Ytln-kang E near Ta-t'ung-fu there are many examples, 
but only a few standing ; the rest are all sitting with legs locked— with both the 
shoulders covered but with the breast bare. The right hand is in abhaya mudra, while 
the left generally holds the folds of the monastic garment either at the shoulder or on 
the left knee. In the Lung-men temple caves there are also many examples much 
resembling those at Yiln-kang. 


KA&YAPA 3 (THIRD MAN USHI-BUDDHA) 
(The Keeper of Light). 

(T.) hod-sruA (luminous protector). Vahana : lion. 

(M.) ghasiba (from the Sanskrit) ov gerel* Colour : yellow. 

sakiqii (luminous protector). Bodhi-tree : banyan, 

(C.) Chia-yeh Dhyani-Bodhisa va : Katnapani. 

(G.) KashO-butsu. Dhyani-Buddha : Ratnasambhava. 

Mudra : vara (charity). Manushi-Buddha : Kasyapa. 

Kasyapa was Manushi-Buddha in the halpa preceding that of ^akya-muni, who had 
been his disciple in a former kdlpa, and whose eventual Buddhahoodhe had predicted. 
He lived on earth 20,000 years, and converted 20,000 people. 

It is believed that he is buried under Mount Kukkutapada, in Northern India, 
near Bodh-Gaya, and that when Maitreya comes upon earth as a Manushi-Buddha, 
he will go first to the mountain, which will open miraculously. Kasyapa will then 
come forth and give to Maitreya the garments of a Buddha, after which his body will 
be consumed by holy fire 4 and he will enter Nirvana. 8 

According to the Mahayana system, Kasyapa is the third Manushi-Buddha of 
the group of five, and the sixth of the group of seven ancient Buddhas. 

Kasyapa is sometimes represented seated on a Lion Throne, and is always 
clothed like a Buddha. His right hand is in 'charity* mudra, and his left holds 
a fold of his monastic garment. The two folds held in the hand look like the ears of 
an animal. 


1 v. Glossary. 

2 v. plates of Chavannes, Mission archeologique 
dans U Chine septentrvmale. 

1 Kasyapa, lit, ■ (one who) swallowed light \ 
In other words, 'the sun and moon which caused 
hi3 body to shine like gold ' (Eitel). 


4 See E. S. Hardy A Manual of Buddhism, p. 97, 
* As an ancient caitga marks the spot where 
Kasyapa is believed to be lying, it may be that the 
small stapa in the head-dress of Maitreya sym- 
bolizes this fact. 
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GAUTAMA SAKYA-MUNI 1 (FOUBTH MANUSHI-BUDDHA) 
Siddhartha of Kapilavastu. 
The Supremely Happy One (Bhagavan or Bhagavat), 

(T.) &ha-kya tlmb-pa (the sage &akya). Symbol : patra (begging-bowl). 

(M.) Sigcmuni or Burqan (Buddha Sakya-muni). Colour : golden. 

(G.) Kiao-ta-mo (^ ^ j^) and Shih-chia-mu-m. Support ; red lotus. 

(J.) Slialcamuni. Bodhi-tree : Ficus rdigiosa. 

Mudra: vitarla (argument). Fourth Dhyani-Buddha : Amit&bha. 

dharmacakm (turning the wheel of the law). Dbyani-Bodhisattva: Avalokitesvara. 

bhumisparSa (witness). Manushi-Buddha : Sakya-nium. 

or dhyana (meditation). 

According to Buddhist tradition, Sakya-muni, after passing through 550 exist- 
ences 2 as animal, man, and god, was bom in the Tushita heaven as Bodhisattva in 
the Jcajpa preceding the present era. When the time came for him to manifest him- 
self on earth and receive Buddhahood, it is believed that he descended to earth in the 
form of a white elephant with six tusks. Certain Buddhist sects, however, claim 
that Sakya-muni descended from the Tushita heaven on a ladder brought to him by 
Indra, and that the white elephant was only the dream of his mother, Maya ; while 
others believe that he appeared to his mother like a cloud in the moonlight coming 
from the north and holding in his hand a lotus-flower. After he had circumambulated 
her three times, Maha Maya discovered that he was lying in her body 1 as an infant lies 
in the womb of its mother \ According to others, he was received in a golden net at 
birth by Maha Brahma, from whom the Guardian Gods of the Four Quarters received 
him on a spotted tiger skin. 

The Japanese Buddhists believe that ' Maya saw a golden pagoda on a cloud. 
The doors opened and she saw a golden Buddha within, A white elephant with a red 
head 3 and six tusks appeared, carrying on its head a white lotus, on which Buddha 
took his seat. From the white spot * on his forehead shone a brilliant light which 
illuminated the whole universe, and alighting from the white elephant, he passed into 
her bosom like a shadow. ' 

Maya's conception does not seem to have inspired the Indian sculptors to the 
same extent as the incidents of the birth of the Buddha ; 6 of his first bath at which 
assisted the Naga gods ; 6 or of his first steps, when lotus-flowers sprang from the 
earth under each foot as he walked ; or of his flight into the wilderness and medita- 
tion under the Bodhi-tree, 7 his temptation by Mara, and of his Parinirvana or death. 
(PI. xii, fig. a, and PI. xni, fig, d.) 

1 Sakya, the mighty (the Sakya Sage). 6 Every Buddha is born from the right side of 

• Eitel gives 1 5,000 existences '. his mother ; v. miniature in the MS. Add. 1643 

3 In one of the miniatures in the MS. Add. ha the University Library, Cambridge. 
1643 in the University Library, Cambridge, the 6 v. the Nagas and PI. til 

Buddha is represented surrounded by four ele- 7 Each Buddha has his sacred tree under which 

pbants with red heads. he attained Buddhahood. 

4 urna ; v. Glossary. 
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GAUTAMA &AKYA-MUNI 1 (FOURTH MANUSHI-BUDDHA) 
Siddhartha of Kapilavastu. 
The Supremely Happy One (Bhagavan or Bhagavat). 

(T.) iha-hja ffmb-pa (the sage £3akya). Symbol : patra (begging-bowl). 

(M.) Sigemuni or Burqan (Buddha Sakya-muni). Colour: golden. 

(C.) Kiao-ta-mo (^ ^ J^) and Shih-chia-mu-ni. Support : red lotua. 

(J.) Siialcamuni. Bodhi-tree: Ficus religiosa. 

Mudra: vitarJca (argument). Fourth P/hyani-Buddha : Amitabha. 

dharmacalm (turning the wheel of the law). Dhyani-Bodhisattva : Avalokitesvara. 

bhitmispar&a (witness). Manushi-Buddha : Sakya-muni. 

or dhydna (meditation). 

According to Buddhist tradition, Sakya-muni, after passing through 550 exist- 
ences 2 as animal, man, and god, was bom in the Tusliita heaven as Bodhisattva in 
the kalpa preceding the present era. When the time came for him to manifest him- 
self on earth and receive Buddhahood, it is believed that he descended to earth in the 
form of a white elephant with six tusks. Certain Buddhist sects, however, claim 
that Sakya-muni descended from the Tushita heaven on a ladder brought to him by 
Indra, and that the white elephant was only the dream of his mother, Maya ; while 
others believe that he appeared to his mother like a cloud in the moonlight coming 
from the north and holding in his hand a lotus-flower. After he had circumambulated 
her three times, Maha Maya discovered that he was lying in her body ' as an infant lies 
in the womb of its mother According to others, he w r as received in a golden net at 
birth by Maha Brahma, from whom the Guardian Gods of the Four Quarters received 
him on a spotted tiger skin. 

The Japanese Buddhists believe that ' Maya saw a golden pagoda on a cloud. 
The doors opened and she saw a golden Buddha within. A white elephant with a red 
head 3 and six tusks appeared, carrying on its head a white lotus, on which Buddha 
took his seat. From the white spot 1 on his forehead shone a brilliant light which 
illuminated the whole universe, and alighting from the white elephant, he passed into 
her bosom like a shadow. ' 

Maya's conception does not seem to have inspired the Indian sculptors to the 
same extent as the incidents of the birth of the Buddha ; 6 of his first bath at which 
assisted the Naga gods ; s or of his first steps, when lotus -flowers sprang from the 
earth under each foot as he walked ; or of his flight into the wilderness and medita- 
tion under the Bodhi-tree, 7 his temptation by Mara, and of his Parinirvana or death. 
(PL xn, fig. a, and PI. xm, fig, d.) 

1 Sakya, the mighty (the Sakya Sage). 6 Every Buddha is born from the right side of 
: Eitel gives 1 5,000 existences his mother ; v. miniature in the MS. Add. 1643 

5 In one of the miniatures in the MS. Add. in the University Library, Cambridge. 

1643 in the University Library, Cambridge, the 6 v. the Nagas and PI. yii. 

Buddha is represented surrounded by four ele- 1 Each Buddha has his sacred tree under whieh 

phants with red heads, he attained Buddhahood. 
* tirna ; v. Glossary. 
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Up to the first century of our era, the sculptors in India were still so strongly 
under the influence of tho Buddha's teachings that they had made no image of him. 
In fact, according to M. Foucher, they succeeded in ' representing the life of Buddha 
without Buddha \ l In the panels of the famous stupa at AmaravatT (South-east India), 
his birth and his presentation to the sage Asita are represented by the imprints of his 
feet. On the Sanchi stupa his departure from the palace is depicted by a horse with 
its saddle empty. At the temple of Bodh'-Gaya, his first meditation is symbolized 
by a vacant seat. At Barhut, according to M, Foucher, an inscription on the stiipa 
explains that the personages depicted kneeling before a vacant throne are rendering 
homage to the very ' Happy One '. 

As he was called a 1 wheel king ', 2 the Tathagata was sometimes represented by a 
wheel with eight spokes. If the sermon in the deer park at Benares was meant, the 
wheel was flanked on either side by a gazelle. 11 A Bodhi-tree, as well as a column 
topped by a trident, symbolized his teachings. A ladder with footprints on the top 
and bottom rungs denoted his descent from the Tushita heaven, and a white elephant 
with six tusks his last incarnation. 

According to Hsiian Tsang, the first image of the Buddha was made at the com- 
mand of King Udayana, while the Tathagata was in the Trayastrimsa heaven, where 
he had gone to convert his mother to Buddhism. Upon his return to earth, after 
ninety days, the statue was completed. It was five feet high and was made from a 
precious sandal-wood called goSirsJia."- When the Buddha appeared before the statue 
it lifted itself in mid-air and saluted him, whereupon the Tathagata prophesied that 
Buddhism would spread to China one thousand years after his Parinirvana. c The 
Chinese Buddhists claim that the sandal-wood statue was taken to China by Kasyapa 
Matanga when he joined the Emperor Mingti's mission in the first century a.d., and 
that it was presented to the emperor. 

According to other accounts n it was King Prasenajit who was the originator of 
Buddhist idolatry. He caused an image of Gautama to be made in 1 purple ' gold. It 
was five feet high. Tho Japanese Buddhists believe that this statue was made by 
the Buddha himself from gold brought from Mount Sumeru. Chinese legend records 
a golden image of Buddha taken in a warlike expedition 122 b. c. by the Hiu-ch'u, a 
people who lived in the Kansu, and sent to the Chinese Emperor. 7 

At Lhassa, in the temple of the Dalai Lama, there is a gilt statue of the Buddha 
said to have been brought from China in the seventh century a.d. by the Chinese 


1 Debuts dc Vart bouddhique, P- 8. 

- ' A king who rules the world and causes the 
wheel of doctrine everywhere to revolve' — 
Edkins, (v. Cahra.) 

J Symbol which is represented over the door of 
the entrance of every Buddhist temple in Tibet 
and Mongolia. 

* The 1 Udayana ' Buddha is supposed to have 
been represented with the right hand in abhaya 
mudra and the left in varada mudrd. Both of 
3380 D 


the shoulders were covered, and an end of the 
monastic robe was thrown over the left shoulder 
close around the throat. At any rate, the term 
1 Udayana * is used for the above manifestation of 
the Buddha, v. PI. xxv, fig. e. 

« The Chinese, in order to fulfil this prophecy, 
date back the birth of Buddha one thousand years. 

8 Fah-hsien. 

1 According to Paul Pelliot, it was more likely 
an ancestral statue. 
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wife of the Tibetan king, sRong-tsan-sgam-po, who was the daughter of a Chinese 
prince of the Imperial family. 

The first imago of Buddha in Japan was brought by a Chinese priest a. d. 534, and 
eighteen years later the Korean king sent to the Emperor of Japan a golden image of 
tins Buddha, which is believed to be the statue now in the Zenkoji temple at Nagano. 

The Indian images of the Buddha represent him with short locks, for, according to 
Buddhist tradition, Gautama, after his flight from the palace, drew forth his sword 
and cut off his long hair. In the Mahavastu it is written that the hair was caught by 
the gods and carried to the Trayastrimsa heavens, where it was worshipped as a 
sacred relic. According to some accounts, they carried away his turban as well. 1 
'I'l" li.-uidliara school seldom portrayed the Buddha, liowevei\ with short locks,,- but 
depicted tho event by his taking off his turban and ear-rings. The short locks, following 
tradition, should curl from left to right, 3 and were represented by the Indian artists 
in the shape of sea-shells. In China and Japan they sometimes took the form of 
round beads or sharp spikes. The earliest examples, however, in China have the 
hair drawn up into a round-shaped chignon like the Greco-Buddhist statues. Later 
examples have tho short curls, and the ushnisJta is either round or pointed, but never 
high nor ending in a flame symbol. 

The representations of the Buddha must always have either the chignon or the 
protuberance on the skull which is presumably the seat of the mams, or divine mind 
(soul) ot the Buddha. It may be terminated by a round ornament (the flaming pearl)/ 
or have as m Nepal, a single flame issuing from it. In Ceylon, the flame is three or 
nve-tomea (v. Fl. lx, fig. c ), and in Siam it may be seven-forked. The Buddhas, 
£ZlZL U /T' ? 7 ^ " BUrma ' ° ften have tlie «•« ^ an ornate 

2^£<22L*5* JL^r^ 7 haVG "^crowns, two of which 
TW« U. , iYAT^ lch rises a flame linga-sliaped. 

and the lol^ « on the forehead of the Indian Buddha, 

ana me lobes of the ears are lonp- r rh& ™ j.- , , , , . ■ , , 

draned ovor ttm U« i i . \ S ' he mo «astic garment is almost invariably 
IdT^ leaVin ® the ^ht arm and shoulder bare, which fact 

hand is gBneranYZtoT^T 0 ' Inthe earl y Indian images of the Buddha, the right 
while the left hand lies on tl QXtendia 8 "P™ d > the P alm tumed outward/ 

legs are closely locked in the < P ' ^ ^ Palm tUmed upwar± H SGated ' the 
upward, sometimes marked , v Ma f ia ° tme ' P^se ; both feet apparent, the soles turned 
There may be, in Tibet & . eel ' or a button resembling the urna on the forehead, 

throne before the Buddb* !p?^ a (but rarel J) marked on tho breast, or lying on the 

1 A. Foucher L'A t ^' 

v. Hardy, Mamwl of BZ^km^aT' P ' S63> lusa * pa sect alwa 5 rs turn their wheels fl ' om 

2 There is, however aQ exam, *r> left to ri £ ht -- 
Bwd^raatP^hawar'tliuseum No ir^* ° f ' Ointarmni, v. Glossary. 

« possibly of early date and has the 1 f 7 ' ^ ***** **** & g^ture of the 

One of th e thirty-two superi" T BuMh& in ths e P isode ° { * 

e mad elephant, v. 

B ^dhu. v. Lahshana. The ,, ri J,T'« °i * miniature in MS. Add. 1404 in the University 

m of tlle G *~ Library, Cambridge. 
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When the sculptor wished to indicate the sermon in the deer park at Benares, a 
wheel was apparent somewhere on the statue, but in later images the fact was indicated 
by a pose of the hands called dharmacakra 1 mudra, (turning the Wheel of the Law). 

Another early mudm or mystic pose of the hands of the Buddha was the dhyana 
mudra, representing his meditation (sarnadM) under the Bodhi-tree. In this pose 
both hands lie on the lap, the right on top of the left, with the palms turned 
upward,- and the figure, with the legs closely locked, formed a perfect triangle (v. 


As Buddha, ' Liberator of the Hagas ' 3 {kLu-dbah-rgyal-pa), he may have either the 
ma mudra or a special pose * of the hands, held at the breast with all fingers 
locked except the indexes, which are raised and touch at the tips. Gautama Buddha 
may be represented either seated on the coils of a serpent with its hood of five or 
seven heads spread over him, or seated on a lotus throne with only the serpent's 
hood protecting his head. (v. PI, lviii, figs, c and d.) According to Buddhist 
scriptures, the Buddha onee sat near a lake absorbed in meditation. The tutelary 
deity of the lake was the Naga king, Mucilinda, who 'wishing to preserve him 
(Buddha) from the sun and rain, wrapped his body seven times around him and 
spread his hood over his head, and there Buddha remained seven days in thought 

Buddha, invoking the earth to witness his resistance of the temptations of the 
Spirit of Evil, Mara, is represented by the bhitmisparsa mudra. 5 The right arm is 
stretched downward, all the fingers are extended, the tips touching the earth, the 
palm turned underneatli (v. Glossary and Pis. i and vni). 

Buddha of the Vajrasana (diamond throne) c has also the bhumispars'a mudra. 
He is awakening to the consciousness of Buddhahood from the state of Bodhisattva. 
He is seated under the Bodhi-tree on the ! diamond ' throne, ( supposed to be the 
centre of the universe and the only spot capable of supporting the weight of a Buddha 
and his thoughts V The ' diamond ' throne is sometimes indicated by a vajra lying 
in front of Buddha on the lotus throne (PI. n, fig. d). The most beautiful example 
of Buddha of the Vajrasana is in the temple of Mahabodhi at Bodh-Gaya, where he 
is not only worshipped by the Buddhists, but also by the Brahmans, as one of the 
avatars of Vishnu, and there is a Vishnu mark on his forehead. 

The Buddhas of the Gandhara sculptures show strong Hellenic influence. The 
features are Grecian. The hair, long and wavy, is caught up in a knot in place of 
the protuberance of the skull of the Indian images, (v. PI. xr, fig. c.) The urna is 
usually omitted, and the lobes of the ears are somewhat elongated by the weight of 
the ear-rings which he wore during his youth, but not to the abnormal extent charac- 
teristic of the Indian school. In the early images there is no moustache, but later 
statues have a slight moustache which one also sees in Japan, especially in paintings. 

1 Dharmacakra mudra, v. Glossary. assaulted by Mara and his army, the right hand of 

3 Also mudra of Amitabha. the Buddha has the palm turned outward with the 

3 Or Powerful King of the .A 7 a#«s (serpent gods). index and second finger touching the earth. 

4 v. Glossary, UttaraBodhi, and v. Grtinwedel, * Vajra is here translated 'diamond ' in the 
Mythohgie du BuddUsme, p. 110, fig. 87. sense of ' indestructible '. 

In a fresco in the caves of Ajunta, when 7 A. Foucher, Iconographie bouddhique, p. 91. 
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In fact the Gandhiira images of Sakya-muni as Bodhisattva may have both a moustache 
and, when in the ascetic form of Gautama, a beard. The right arm and shoulder are 
never bare, but are covered by the monastic garment draped in the Grecian fashion 
over the left shoulder. 

It is this form of the Buddha that found its way from India into China and 
Japan, presumably via Khotan (Chinese Turkestan), where there was an art-lovW 
court in the seventh century a. d. The celebrated painter, Wei-ch'ih I-seng of 
Khotan hvod at that time and was much at the Chinese court. Is it improbable that 
partly through hm influence the Gandhara school was introduced into China where 

IX^rr l £^Z^*** a ** * — impression^ 

Some of the statues of Buddha in CM** »***A r„„ i 
II,. f ^ Ao f " uuua in ^ U »ia and Japan have a curious wavv line in 

accounted for / P ^ *" refle0tlOn aud thus the wavy lines of the robe are 

Gautama Buddha is believed to have ha*3 fhu* i 
marks of beauty.' The thirtieth of ^.15^^° ******* and 
fingers and toes ' In - m&rts is : ' W *bed 

Buddha with webbed fingers the ™wJV Turkestan > which represents the 

collection of Buddhist 2^^^^ *** » bright red. In the 
statue of the Buddha, with wavy hZt f{ /; ? kum ' of Tok ^ 2 there & * 
Cvdan fashion and with the fi£* ^ °' r tl,c monastic garment draped in 

^ the Japanese representations of the BuX^^^!^' 3 the d ^ e " es 

Gandhara school, the features are „1 « • ° ften indicate the #*• 
doeely resemble the Indian Budrfl V6r ™ ian i an <* (with the exception of the eyes) 
the skull. The Buddha il net, ^ ™? ^ lon ^ lobed «W and protuberance of 
mrely with the right shoulder v * Japan with Mon S oiian Matures, and 

<«d may be marked with a »/v, ? ™' but the breast is sometunes uncovered 

Other examples of the h Z \ ( J' PL ™' % *) 
In Ti ***, are : K ° Uc ^ddha found in China and Japan, and but rarely 

1. Buddha as a child tak" 

Pointing upward while \"f,P° Sse f io » of the world stands with the right arm 
mediately after his birtl ZelT VT^ ^ -* » Buddha 
ln ™"- HI. si. f/ .j Pe&kmg h '* M words: ^ow for the last time am I 

2. Buddha as an asceti 

knoo rajsou Ho „ represontodTet^f but generally seated with his right 
™ *• ^ c * V6ry and often with moustache and beard. 

' Lakshana, v. Glosaai v 

' destroyed 2 2£? *V" Y.v v ^ ° f ^ y a- mu ni at the 
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S. Buddha as entering into Nirvana. He is represented lying on the right side 
with his right hand under his head. He is often accompanied by his two favourite 
disciples, Sariputra and Maudgalyayana. (PI. xn, fig. a.) 

The Buddhist formula is 'Buddha, Dharma, Saiigha ' (Buddha— the Law— the 
Assembly). In China, Dharma and Sangha are personified and form a popular triad 
with the Buddha. They symbolize the generative power (Buddha), the productive 
power (Dharma), and the active power of creation (Sangha). 

'Dharma' is represented with four arms. The normal ones are in namahkara 
(prayer) mudra —the other two hands hold respectively a rosary and a book. 

' Sangha ' is represented with two arms— one resting on the knee and the other 
holding a lotus-flower. 

When the Buddha is in the centre with Dharma at the right and Sangha at the 
left, the triad is called the Upayika, or Theistic Triad. When Dharma is in the 
centre with the Buddha at the right and Sangha at the left, it is called the Prajnika 
or Atheistic Triad. The statue representing Dharma seems to combine Avalokite- 
svara, god of Mercy, and Manjusn, god of Wisdom, by its mudra and symbols, for the 
namahkara mudra and rosary belong to the former, and the book, the Prajnaparamita, 
to the latter. 

The earliest triad is the Buddha with Avalokitesvara and Manjusri: but one also 
finds the Buddha in a triad with Maitreya and Avalokitesvara, as well as surrounded 
by the ' eight Bodhisattva '. 

The earliest triad in China was that of the Buddha with Kuan-yin and Tai-shih- 
chih. It was also known in Japan; but the most popular triad is the Buddha 
accompanied by Monju and Pugen. 

MAITKEYA (the future fifth Manushi Buddha) 

(The Compassionate One). 

(T.) byams-pa (pro. cam-pa} (kind, loving). 
(M.) maijdari (from the Sanskrit). 

(J.) Miroku butm. 

Mudra : dharmacakra (turning the Wheel 
of the Law), or 
vara (charity), and 
vitarha (argument). 
Symbols: &tta&s (vase). 

cukra (wheel). 

Buddhist tradition divides the period between the death of Buddha and the mani- 
festation of Maitreya in the actual universe into three divisions of time 2 : I. Period 
of 500 years, 'the turning of the Wheel of the first Law'. II. Period of 1,000 


Colour : yellow. 

Emblem: campa (naga puslipa) 1 (white flower 

with yellow centre). 
Distinctive marks : stupa in head-dress. 

scarf around the waist tied at 
left side. 
Dhyani-Buddha : Amoghasiddha. 
Dhyani-Bodhisattva : Visvapani. 
Manushi-Buddha: Maitreya. 
The Dhyani-Bodhisattva form of Maitreya belongs 
to the group of eight Dhyani-Bodhisattva. 


1 Foucher, Iconographie bouddhique, p. 113. length of time given 5,000 years, in China 

" Grilnwedel, Buddliist Art, p. 181. Usual 3,000. 
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years, period of deterioration of ' the law of images ' (Saddharma pratinipaka). III. 
Period of 3,000 years, ' the turning of the Wheel of the second Law ', after which 
Maitreya will leave the Tushita heaven and come upon earth to 1 establish the lost 
truths in all their purity *. 

£akya-muni is supposed to have visited Maitreya in the Tushita heaven when he 
appointed him to be his successor, and many Buddhist sages (arhats) are believed to 
have had communion with him, transporting themselves by supernatural means to the 
Tushita heaven to seek enlightenment on various religious points. The great Asaiiga, 
one thousand years after the birth of Buddha, ascended to the Tushita heaven, where 
he was initiated, by Maitreya, into the mystic doctrine of the Tantra, which he 
grafted on to the Mahayana school in the beginning of the sixth century. Maitreya 
is therefore looked upon, by certain sects, as the founder of the Tantra school. 

Maitreya is the only Bodhisattva known to Hinayana Buddhism, and statues of 
him are found in Ceylon, Burma, and Siam, usually in company with Gautama Buddha. 
Although the cult of Maitreya was evolved before Asoka's time, his worship was not 
at its height until the fifth century a. d. , and there are many statues of him in 
the Gandhara sculptures of that period. He is represented either seated as a 
Buddha with his long hair drawn up in a knot on his head forming the ushrftsha, his 
hands in dharmacakra mudra ; or as a Bodhisattva, in which case he may be standing 
with his long hair hanging over his shoulders, while a part of it is caught up in a 
knot on his head. His hands form ' argument ' and ' charity ' mudra. 

In the Indian sculptures, as Bodhisattva, he is standing. His hair is arranged 
mitre-shaped. His hands form the usual mudra, and in the left is a vase which is 
round, while in the sculptures of the Gandhara school the vase is oval or pointed in 
shape. 

Maitreya must have been known to Central Asia in the fifth century, for a temple 
at Turfan, according to inscriptions, was dedicated to him in 469 a. d. 

In the bas-reliefs of the temple of Boro Boedoer, there are many representations of 
Maitreya which date from the ninth century. In Java he is also found in statuary 
form, as for instance in the temple of Tjandi Mendut, where he is figured seated, the 
legs pendent and the hands in the dharmacakra mudra. 

The early Mongolian images of Maitreya are also generally standing, and hold in 
their hands, forming ' argument ' and ' charity ' mudra, the stems of flowers called 
' campa ', which, however, in the bronzes often resembles the lotus-flower. If painted, 
the campa is white with a yellow centre. 

In Tibet, Maitreya is also represented both as Buddha and Bodhisattva. As 
Buddha, he has short curly hair, the ushntsM, urria, and long-lobed ears. He wears 
the monastic garment, with the right shoulder bare, and the hands are in dharmacakra 
mudra. He is seated, but the legs, instead of being locked, are pendent, and the 
feet may be unsupported. He is the only divinity in the Northern Buddhist pantheon 
represented seated in European fashion. 1 (PL xv, fig- &) 

1 v. PI. Lxvr, and v. Ars Asiatic®, vol. ii, pi. i. & e Tushita heaven, v. Grunwedel, MytMogie 
According to the inscription this is his form in duBuddhisme, p. 122, fig. 97. 
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As Bodhisattva he may be also seated with the legs elosely locked, which, 
according to M. Foueher, 1 was possibly his attitude in the Tushita heaven when 
teaching the Arhats ; but as Bodhisattva he is usually seated in European fashion 
with each foot resting on a small lotus-flower asanu. (v. PL xv, fig. a.) He is repre- 
sented as an Indian prince with all the Bodhisattva ornaments, and in the crown is 
generally a s^jja-shaped ornament which is his distinctive mark, but he may be with- 
out a crown and have the stupa in his hair. 2 His hands are in dharmacakra mudra 
and may be holding the stems of flowers supporting his two symbols, the vase and 
the wheel, on a level with his shoulders. (PL xxi, fig. d.) He may be seated on a 
throne supported by Hons and have five Dhyani Buddhas in the nimbus. (PI. xiv.) 

He may have an antelope skin over his left shoulder, in which case he is generally 
standing. His hands are in vitarka and vara madra, and he either carries the vase, 
or the two symbols— vase and wheel — are supported by lotus-flowers on a level with 
each shoulder. It is in this latter attitude that he is represented in the group of 
' eight Bodhisattva '. He never carries the wheel, which is always supported by a 
lotus-flower. 

When the stupa is not well defined in the crown and he is standing with the 
hand in ' argument ' and ' charity ' mudra holding the vase, with the antelope skin 
over the left shoulder, he resembles a form of Padmapani 3 and is extremely difficult 
to determine. Padmapani' s distinctive mark is a small image of Amitabha in his 
crown, but it may be missing, 

Maitreya's two distinctive marks are a stupa in the crown and a scarf wound 
around the waist and tied on the left side with the ends falling to the feet ; but these 
may be missing. According to Grtinwedel, if all the distinctive marks are missing, 
one may call this form 1 Maifcreya ', as he is a more popular deity than Padmapani. 

The stupa in the crown of Maitreya is thought to refer to the belief that a stupa on 
Mount Kukkutapada near Bodh-Gayfi covers a spot where Kasyapa Buddha is lying. 
When Maitreya leaves the Tushita heaven, he will go to the mountain, which will 
open by magic, and Kasyapa will give him the garments of a Buddha. 4 

In the Gandhara sculptures, Maitreya was represented much larger than his 
assistants. According to Hsiian Tsang, there is a statue of Maitreya at Dardu, north 
of the Punjab, in wood, which is one hundred feet high. It is believed to have been 
made by an artist whom the Lohan Madhyantika caused, by magic, to mount three 
times to the Tushita heaven to contemplate the form of Maitreya before carving the 
statue. 6 

The Chinese claim that Maitreya was thirty feet high. According to Edkins, in 
the province of Che-kiang there is a stone image of Maitreya forty feet high, and still 
another seventy feet high. At Peking in the Yung-ho-kung, there is a wooden 
image still higher. 

The bronze and stone images of Mi-lo-fo (Maitreya) of the sixth century a. d. are 

1 Iconographk louddhique, p. 113. (v. PI. in, 3 v. Pachnapani. 4 ts Ka&yapa. 

fig. d.) 5 Beal, Buddhist Records of the Western World, 

1 PI. lx, fig. d. vol. i, p. 134. 
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11 ually standing, with the right hand in abhaya nuafm, and the left in mm mud yd. 

hi i he cave temples of Yttn-kang and Lung-men there are many examples of 

Moitroya seated European fashion, but the feet are crossed. 

Then is a form of Bodhisattva found in Japan as well as in China which is claimed 
by some to be Maitreya. The deity is figured seated, the right foot reposing on the 
Mi knee, the left hanging pendent. The elbow leans on the right knee and supports 
l»">d Ih' is bare to the waist, wears many ornaments, and always has a crown 
or turban on his head. There are several theories in regard to this form, but the 
author believes * to represent the Prince Siddartha, for in the grotto temples of 
EST* " Same re P resentation ^ the deity with the horse Kantbaka at 

and I lv^S ni8t COUn H iG i' " f ° Und in a triad Gautama Buddha 

Hhrikuu 5 al8 ° aCCOm P- ied ^ the two goddesses, Kurukuila and 

and 1 !,', thi f h ° I! S6ated lGgS l0ck ° d ' his hands in mudra holding a vase 

«"d '» f <>''» somewhat resembles the Tibetan Amitayus. * ' 


MANLA {rank of Buddha) 

(The Supreme Physician). 
(S.) Bkui*<<j< m < inm orPindol ^ 

<T.) (,, ro . j,/^ ( . * ttd » : f»W (charity). 

(C.) F«^ffl. /o ( || ^ ^ <T. skyu-n-,,*, . 

(J.) rirfw-flWwtd liineunt sama. S oMett fruit). 2 

Colour' : blue. 

Wanla, the Buddhist Ac ) • 

m China Japan, where b^i * ° nly veuei " at ^ in Tibet and Manchuria, 
Healmg Buddha', and is said to A? 3 mOSt P ° PUlai " divinit ^ He is called the 
»"»PPed. It is even believed in IiTS^ ***** medicine P">perly wor- 

^ he" touchi 4 the image C ° UntrieS *** efficacioUS cure ma y *» 

Healing Ifc^ 3U5S2i W * ° f ' Yao-shnVfo ' (Bhaisaiyaguru) or 

G ^ ta ™ was still a BodhL ^ Manla « a 

world, the wonders of which S^ft? T the East- 

; - Kwan- no „. ed thoSe ° f Su "*™tl, the Western Paradise. 
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His two attendants, the Bodhisattvas Ji-kwang-pien-chau and Yue-kwang-pien-chau, 1 
were believed to help him in removing all suffering and to stand guard over the 
precious treasures of the True Law. 

In Japan, as Yaku-shi, he is sometimes counted among the five Dhyani-Buddhas, 
taking the place of either Vairocana or Akshobhya. He is also one of the thirteen 
Buddhas of the Shingon sect, and is believed to look after the' soul on the seventh 
week after death (v. Fudd). Yaku-shi is always placed inside the temple, and may be 
found in a triad with Amitabha and Gautama Buddha, 

There is a popular form of Yaku-shi in Japan called ' Binzuru Sama ', which is 
worshipped by the common people as a veritable fetish. His head is usually covered 
by a hood, his- hands with mittens, and there are often so many bibs around his neck, 
one on top of the other, that his face is scarcely visible. He is looked upon as Pindola, 
one of the sixteen Japanese Rakan (Arhats), and is always placed outside of the 
temple or principal shrine, for the following reason : ' According to popular Japanese 
tradition he was expelled from the Sixteen for having violated the vow of chastity 
by remarking upon the beauty of a woman, and hence his usual situation outside the 
temple.' (Satow.) It is also believed that, at Mania's request, the power of curing 
all ills was conferred on him by Gautama Buddha. According to de Visser, Bhaisa- 
jyaguru was believed to have great power in causing rain to stop. In the ceremonies 
for stopping rain, the medicine Buddha is invoked in kneeling attitude three times, 
and the Bhaisajyaguru dharani is then recited. 2 

In Tibet, Mania may be represented either as a Buddha or as a Bodhisattva. As 
a Buddha, he has the uma, ushnwha, and short, curly hair. He wears the monastic robe, 
and is seated with the legs crossed. His left hand, lying in his lap in ' meditation ' 
mudra, usually holds the medicine-bowl, while the right hand, in 1 charity ' mudra, holds 
either a branch with the fruit, or the fruit alone, of the myrobalan, a medicinal plant 
found in India and other tropical countries. The fruit resembles a lemon and is five- 
sided, (v. PL lx, fig. b.) Mania may hold in his left hand, in dhyana mudra, a bowl 
resembling a begging-bowl, in which case the medicinal fruit is usually held in the 
right hand in vara mudra. In Japan, Yaku-shi also holds the medicine-bowl in 
the left hand, which, however, is in vara mudra while the right is lifted in abhaya 
mudra. 

As Bodhisattva, he wears the five-leaved crown as well as all the usual ornaments, 
and is represented in paintings rather than in bronzes. In China, on the contrary, he 
is more usually found in bronzes ; and while he wears the Bodhisattva crown, he is 
dressed like a Buddha and wears few ornaments. His symbols and mudra are the 
same as his form as Buddha. If painted, he is blue. 

In Japan, Yaku-shi is figured with the right hand raised in abhaya mudra, while 
the left, in vara mudra, holds the medicine-bowl, which, however, may be missing. 
When without the bowl, he resembles Shaka ; but if the index and second fingers are 
bent as if to hold an object, one may conclude that it is Yaku-shi. 

' Sun bodhisattva and moon bodhisattva (J.), Tomato (Revne de l'Art Ancien et Moderns), p. 33. 
Nikte and Gwakko bosatsu ; v, Maitre, JJArt fa s The Dragon in China and Japan, p. 33. 
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Images of Amida are sometimes called Yaku-shi, but Mania may never have the 
right hand in vitarka mudra, which is the special dogmatic pose of Amida. In paint- 
ings, he may bo figured holding a shakujo (staff), the left hand being in its usual 
position ; and sometimes he is seated on an elephant. 

Yaku-shi is often accompanied in Japan by the Bodhisattvas, Nikko and Gwakko 
Nikko (' sun ' bosatsu), whose mount is a horse, has his symbol, the sun, either in his 
crown or supported by a lotus ; in which case there is usually a three-legged crow in 
" ""; < - „U., r n,,on ' few** who*, m ,, unt is a ^ umy u^^M 

t Z TJ\ * T™ °' ^ with a hare P^ted in the white moon 

There may be twe ve generals accompanying the triad, which represent the twelve 

They are supposed to have £^^£iJSL£E £ ** ?** 
the seven worlds 3 of vrhioh « * 7%. * ptants and to preside over 

has remained The mosl pi £ Zdt ^ ° f B, -W"'- * 

fekya-mnni, X, is looked u^™^^ 7 i " D "' ,d 
jyaguru holding a branch of the J^L 1 •' , Cen ' raI a «" re may bo Bhaisa- 

this case, he is not blue Cltl^ t " "* ri » ht hand iu «**< "«** & 
is accompanied by Surya the • „„■ k" j? 0 8 6n C ° lour of Sakjamuni (v. PI. y) and 
bodhfaattva,athisleft bodWtya, at his right, and Chandra, the ' moon ' 
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THE DHYANI-BUDDHAS (DHARMA-KAYA) 

(Buddhas of Meditation). 

The Dhyani-Buddha is the first Mya or 'body' in the Buddhist Trinity (Tri- 
kaya) and dwells quiescent in the Arupadhatu heaven in abstract form of perfect 
■ t y_ He is the i bod y 0 f Dharma ' (Dharma-kaya), or the inner enlightened body of 
a Buddha. According to the Yoga doctrine, the law preached by the Nirmana- 
kaya (Manuslii-Buddha) is exoteric. When he preaches the esoteric doctrine he is in- 
spired by the Dharma-kaya-his Dhyani-Buddha. The ' body of Dharma ' is identified 
by certain Buddhist sects with Dharma, in the Triad, « Buddha, Dharma, Saugha', 
or the Tri-ratna (Three Jewels). Dharma is looked upon by them as the material 
essence, which, united with the intellectual essence (Buddha), produced Saiigha, or 
the Dhyani-Bodhisattva, the active power of creation. 

According to the system of Adi-Buddha, the group of five Dhyani-Buddhas 
(Yairocana, Akshobhya, Eatnasambhava, Amitabha, and Amoghasiddhi) was evolved 
by the Adi-Buddha. Each of the Dhyani-Buddhas received, ' together with his 
existence, the virtues of that jnana (wisdom) and dhyana (meditation), to the exer- 
tion of which, by Adi-Buddha, he owed his existence : and by similar exertion of both 
he produced a Dhyani-Bodhisattva $ 

Besides the five Dhyani-Buddhas who evolved the five Dhyani-Bodhisattvas, 
there is a sixth, 2 Vajrasattva, who is_looked upon as ' president ' of the group of five, 
and was adopted by certain sects as Adi-Buddha. It is believed that the sixth sense 
of man emanated from him, while the other five organs of sense (sight, sound, smell, 
taste, and touch) proceeded from the five Dhyani-Buddhas. 

Likewise the five colours, white, blue, yellow, red, and green, are believed to ema- 
nate from the five Dhyani-Buddhas as well as five of the six elements of which man is 
composed: earth, water, fire, air, and ether. The sixth element, variously called wisdom, 
the soul, or the mind (manas), is claimed to be a particle of the essence of Adi-Buddha. 

The five Dhyani-Buddhas, with the direction where they are located, their corre- 
sponding elements, senses, colours, vija* and Dhyani-Bodhisattva, are : 

Dhytini-BodMsattva. Buddha. V&hana. 

Samantabhadra Krakucchanda lion 

Vaj rapani K an a k am u ni elephant 

Ratnapaui Kasyapa horse 

AvalokitcSvara S&kya-muni goose or peacock 

Viivapani Maitreya Garuda 


Dhyani-Budd}ias. 

Location. 

Element. 

Colour. 

Vija mantra. 

Yairocana 

centre 

sight 1 

white 

om 

Akshobhya 

east 

sound 

blue 

huin 

Eatnasambhava 

south 

smell 

yellow 

trah 

Amitabha 

west 

taste 

red 

hrih 

Amoghasiddhi 

north 

touch 

green 

ah 


1 Hodgson, The Languages, Literature, and Re- 
ligion of Nepal and Tibet, p. 28. The groupof five 
Dhyani-Buddhas was introduced into China by 
Yajrabodhi and Amoghavajra in the eighth cen- 
tury, v. Pelliot, TraiU Mankhem, p. 296. 

a The group of five is the exoteric group. The 


sixth belongs to the esoteric system. 

3 Gorrn or seed, v. Glossary. 

1 List according to the Nepalese school, also 
adopted by the Japanese ; while other schools 
give : sound, touch, sight, taste, and smell. 
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The sixth Dhyani-Buddha, with the corresponding direction where located, element, 

sense, and colour, is : r # 

Vajrasattva— location, above the central point ; element, the divine mind {manas); 

sense, intuition, ; colour, white. 1 

In Japan, Vajrasattva is sometimes represented with a rainbow aura, which pos- 
sibly signifies the 1 rainbow ' body, or the accomplishment of Perfection. According 
to M de la Vallee Poussin, Vajrasattva may be looked upon as ' a combination of 
the five elements'. As his colour is 1 white ', which potentially contains all the five 
colours, the 'rainbow 1 aura may be the esoteric sign of Vajrasattva as the sixth 

Dhyani-Buddha. . , 

The Chinese and Japanese Mahayanists invoke the Dhyani-Buddhas by a six-syllabled 
mantra composed of six Chinese characters, five of the sounds of which are j a-ba-ra- 
ka-ki The sixth is either aum (<#*) or mm (*), the vija-mantra of the sixth Dhyani- 
Buddha Vairocana. The sixth mja is sometimes given as m, which, according to 
Lloyd is a contraction of aum. The first five syllables are represented on one side 
of the Japanese stupas, and represent the Garbha-kosa mandala, while mm on the 
opposite side stands for the mystic diagram of the Vajradhatu.* 

The Dhyani-Buddhas are generally seated in ' adamantine ' pose of deepest medi- 
tation the legs firmly locked with the soles of the feet turned upward ; and they 
wear the monastic garments with the right shoulder usually bare, and no orna- 
ments They have the sign of fore-knowledge (urna) on the forehead, and the lobes 
of the ears are long. The hair may be drawn up on the head in a knot, forming 
the traditional usJmisM, or be represented in short curls resembling sea-shells or beads. 
In the latter case, the skidl has always a protuberance (also called uslmwha) from which, 
in the southern images of Buddha, usually issues a flame, three- or five-forked 

In Japan the Dhyani-Buddhas are also represented in monastic garments with 
the urna and long-Iobed ears, but instead of the protuberance on the skull like the 
Tibetan Dhyani-Buddhas, they may have the hair arranged in a high _ •** ft* 
(v PI v fig c) In Japanese Buddhism there is no such term as dhyam Buddha. 
The five Celestial Buddhas or the Gochi Nyorai (the Five Lords) are usually : Vairocana, 
Akshobhya, Eatnasambhava, Amitabha, and Amoghasiddhi ; but the list vanes. 
One may find: Yakushi (Bhaisajyaguru), Taho (Prabhutaratna), Vairocana Akshobhya 
and either Amoghasiddhi or Sakya-muni. Yakushi is sometimes placed second and 
Jizo third, in which case Vairocana comes first. In the Tibetan book Padma-t an- 
Yig - Akshobhya is omitted in the list of five Dhyani-Buddhas, and Vajrasattva akes 
his place. This is of special interest, for in the esoteric doctrine Vajrasattva and Aksho- 
bhya are identified. Vairocana in the centre is blue in colour, which is unusual Ihe 
four Celestial Buddhas, Akshobhya, Eatnasambhava, Amitabha, and Amoghasiddhi, 
are believed by the Shingon sect to be merely manifestations of Vairocana. 


1 v. Pelliot, TraiU Manicheen, pp. 296-7. 
1 Tlte Creed of Half Japan, p. 240. 
» y. Grunwedel, Mythologie du Bvddhisme, 
p. 101. 


4 The Amida sects claim that Yairocana and 
the other three Dhyani-Buddhas may be emana- 
tions or manifestations of Amitabha, but they 
do not worship them. 
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Each Dhyani-Buddha possesses who, if painted, takes his special colour 

but in a paler tonality. When represented with Ins takH, the Dhyani-Buddha is 
seated in the yab-yum attitude and is dressed like an Indian prince with the thirteen 
Bodhisattva ornaments. The Dhyani-Buddhas are always crowned when holding 
the faU and hence are called by the Tibetans the < crowned Buddhas Vajrasattva 
alone is always crowned, with or without his female energy. Schlagmtweit, how- 
ever, in Ms Atlas, gives the reproduction of a temple drawing where Vajrasattva 
is represented as a Buddha, uncrowned and holding his but this is practically 

Uni The heads of the Dhyani-Buddhas are often encircled by a nimbus, which, in the 
most ancient form, was round; but later examples, especially in China and Japan, 
were often pointed at the top in the shape of a lotus petal or of the leaf of the Bodhi- 
tree under which the Buddha attained Supreme Knowledge. The five DhyanrBuddhas 
are represented in India in the aura of a Dhyani-Bodhisattva when preaching the 
Law 1 In the MaMvastu it is written that when a Bodhisattva is about to preach 
the Law 'five thrones appear'. In Tibet the five Dhyani-Buddhas surrounding the 
Dhyani-Bodhisattva are more often found in paintings than in statues, but m Japan 
they are frequently fouud in both. (PI. m.) In China there may be only three 
Dhyani-Buddhas in the aura of a Bodhisattva. (v. PI. xxi, fig. b.) 

In Nepal the Dhyani-Buddhas are represented in niches around the base ot the 
caUya* Amoghasiddhi is enshrined in the North ; Ratnasanibhava in the South ; 
Akshobhya in the East ; Amitabha in the West. Vairocana is believed to be in the 
interior, but if he is represented outside, his statue, according to Hodgson, is at the 
right of Akshobhya. The sixth Dhyani-Buddha, Vajrasattva, is never represented in 
statue form on the caitya. 

In Java, at Boro Boedoer, the four Dhyani-Buddhas are figured like the above 
with the exception of Vairocana, who is represented on the top terrace^ m cupolas 
whieh are pierced ; while a statue of Vajrasattva was found immured m a closed 
cupola above the dome, proving that his worship was done in secret as m Nepal. 

Each Dhyani-Buddha has his own colour, mount (vahana), iakti, and mystic pose 
of the bands, taken from the mudra invented by the Gandhara and Indian schools 
to symbolize certain events in the life of Gautama Buddha, whose ethereal form is 
Amitabha, 

Of the various groups of Dhyani-Buddhas, the five Celestial Jinas are alone ot 
interest to the student of iconography, being the Buddhas of the actual universe— 
the fourth world. 


1 v. illustration of Simhanada-LokeSvara, A. Foucher, lamographie bouddhique, Partie II, p. 33. 
s v. Glossary. 
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VAIROCANA 1 (First Dhyani-Buddha) 
(Buddha Supreme and Eternal). 


(T.) rnam-par-snan-md$ad or rnam-snan (maker of 

brilliant light). 
(M.) masi geigidUnjoqiaq&i (maker of perfect light). 

{C.)P'a-l»-cM.na Qftft£L8& 

(J.) Dai-nidii Nyorai (Great Sun) or Eosftana. 

As Adi-Buddha. 
Mystic mudra of the Six Elements 2 (earth, water, 
fire, air, ether, and wisdom). 

As Dhyani-Buddha. 
Mudra : dharmacahra (teaching). 


Symbol: cakra (wheel). 
Colour : white. 
Vahana: lion. 

Sakti : VajradhatvJsvarl (white). 
Support: bine lotus. 
Element: ether. 

Dhyani-Buddha : Vairocana. 
Dhyani-Bodhisattva : Samantabhadra. 
Manushi-Buddha i Krakucchanda. 


When the system of Adi-Buddha appeared in Nepal, certain Northern Buddhist 
sects set up Vairocana as Adi-Buddha ; but, prior to this, he was worshipped as the 
first of the five Dhyani-Buddhas of the actual universe, and is best known under 

that form. .„ . ,. . 

The Tibetan Mahayanists do not associate Vairocana 3 with the founding ot the 
Yoga system, but the Chinese and Japanese Buddhists of the Yogacarya* school claim 
that he transmitted the doctrine directly to the Hindu sago Vajrasattva, who, it 
is believed, lived in an Don Tower in Southern India. They further claim that 
Nagarjuna visited Vajrasattva in his Iron Tower 8 and learned from him the mystic 
doctrine of the Mandala of the Two Parts 8 (Vajradhatu and Oarbhadhatu), which he 
transmitted to Nagabodhi, his disciple. Nagabodhi, in his turn, taught the doctrine 
to Vairabodhi, who transmitted it to Amoghavajra. 

In the year a. d. 720, Vajrabodhi, accompanied by his disciple, Amoghavajra, 
introduced the Yoga system into China. After his death, Amoghavajra continued 
the propagation of the Yoga doctrine by transmitting it to the Chinese scholar 
Hui-kuo, who spread it to all the provinces of China. r , . , _ . ... 

Toward the end of eighth century, the Japanese sage Kukai (Kobo Daishi) 
went to China to study the doctrine of the Yogacarya school with Hm-kuo (Jap. 
Kei-kwa), and after being initiated into the most secret mysteries of the system, 
carried it into Japan and founded the Shingon sect. 

In India the Yogacarya school was grafted on to the Mahayana m the middle of 
the fourth century by AsaiigV who claimed to be inspired by Maitreya from the 


1 Lit., the Illuminator. Pro. Vairochana. 

* I use this term as I have been unable to find 
a Sanskrit name for this mudra. In Japanese it 
is called Chicken (wisdom -fist). 

5 They look upon Samantabhadra as the 
founder of the Yoga doctrine. 

4 In Japan Hosso, Tendai, Kegon, and Shin- 
gon sects were founded on the Yoga doctrine. 

5 v. Ifagarjuna. 


e The secret doctrine of the Two Paris forms the 
body and substance of the Yoga system (v. Glos- 
sary, Vajradhatu). 

7 Peri gives fourth century, v. Disciples ei 
Commentateurs de Vasubandhu, B. E. P. E. 0. 377- 
390. Lloyd places Asahga about a. d. 300. Prof. 
Takakusu a. d. 445, and Grtinwedel a. c. 550, 
which is the usual date given. 


32 THE DHYANI-BUDDHAS 

Tushita heaven. The doctrine was purely esoteric, and ' taught that by means of 
mystic formularies (tantra) or litanies (dharam) or spells {mantra), the reciting of which 
should be accompanied by music and certain distortions of the fingers (mudra) a 
state of mental fixity might be reached, characterized by there being neither thought 
nor annihilation of thoughts, and consisting of sixfold bodily and mental happiness 
{yogi), from which would result endowment with supernatural miracle-working 

P ° W The fundamental principle of the Yoga* system is the ecstatic union of the indi- 
vidual with the Universal Spirit, and in Japan Vairocana is looked upon as the highest 
vehicle of the mystic Union, which is called by the Japanese the 'action of the Dai 
niehi Nyorai ' The mudra of Vairocana indicate the mystic Union. As Dhyam-Buddha 
he has the dharmacahra mudra (v. Glossary), which the Tibetans call TJiabdong-shesrab, 
or the Union of Wisdom with Matter. As Adi-Buddha he has the mudra of the Six 
Elements, which also indicates the same principle, and, although rare in Tibet/ is 
often found in Japan. The index finger of the left hand is clasped by the five fingers 
of the right. The six fingers represent the Six Elements which, when united, pro- 
duce the ' sixfold bodily and mental happiness '. The five fingers of the right hand 
represent the five material elements of which man is composed : earth (little finger), 
water (ring finger), fire (middle finger), air (index), and ether (thumb). The index 
finger of the left hand represents the flame-symbol -of Adi-Buddha, for the sixth 
element, the mind (manas), is a partiele of his essence. 

The two hands, thus representing the union of the Spiritual with the Material, 
correspond with the Vajradhatu and Garbhadhatu or the Mandala 3 of the Two 
Parts. The Vajradhatu, represented by the index finger, is the 'diamond' element 
corresponding to the spiritual world (v. Vajradhatu). The Garbhadhatu, indicated by 
the five fingers, is the matrix element, corresponding to the material world. 

The Shingon sect represents the ' Two Parts ^ of 
the Yoga Mandala by two diagrams. In the Vajra- 
dhatu diagram,' Vairocana is the sun— the centre of a 
planetary system around which revolve his manifesta- 
tions, the four Dhyani-Buddhas, as planets.* It is 
believed that 'in him as in a mighty sun all things 
visible and invisible have their consummation and 
absorption He is, in fact, the ' one Truth surrounded 
by the four constituent elements 
Vairocana is represented in the centre of the diagram. He is seated, dressed 
like a Bodhisattva, with a crown and the traditional ornaments, and his hands are m 
the mm of the Six Elements (see above). It is believed that from him proceeded 

1 Derived from the Sanskrit root yuj, or 'union'. A Short History of the Twelve Buddhist Sects ; A. 

5 v Tibetan statuette, Baeot collection, Musee Lloyd, Developments of Japanese Buddhism. 
Guimet, Paris, No. 23. Japanese examples, v. ' Dai-nichi Nyorai (Vairocana), Ashuku(Aksho- 

Pl, xv, fig. c, and PI. lxii, fig. d. bhya), Hosho (Ratnaaambhava), Amida (Aimta- 

*■ Mystic circle, v. PI. xvi and Bunyiu Nanjio, bha), FukU-jo-ju (Amoghasiddha). 



PLATE XV 




VAIKOCANA 33 
the element ether (aMia), the organ of sight and all colours. The colour of Vairocana 
is white. 

In the centre of the diagram of the Garbhadhatu 1 is an eight-leaved lotus-flower 
which represents the 'heart' (hridaya) of beings. It is the solar matrix, ' the mys- 
terious sanctuary to which the sun returns each night 
to be re-born ' (v. Glossary, VajradMtu). Vairocana is 
represented in the centre, and is looked upon as the 
source of all organic life— the ' heart ' of the lotus. (Ac- 
cording to Hodgson, 2 his symbol, the wheel, may be 
represented by the round top of the seed-vessel of the 
lotus, in the centre of which is the Nepalese yin~yang 3 
around which are eight seed-cells.) The eight petals 
around the * heart' of the lotus represent the four 
Dhyani-Bodhisattva who have created the four worlds 
(the fifth being yet to come), and their respective four 
Dhyani-Buddhas, or spiritual fathers. Around the 
eight-leaved lotus enclosure are twelve other enclosures. 

In the centre of the Sarvajua enclosure, immediately above the eight-leaved lotus 
enclosure, is a triangle resting on its base, which is the symbol of Adi-Dharma, or 
Matter (v. trikona, tri-ratna, and v. PI. xvi), 

Vairocana, seated in the heart of the lotus of the Garbhadhatu, is represented 
like a Bodhisattva, with a crown and many ornaments. He is not, in the Mandala, 
a simple Dhyani-Buddha, but the president of the Dhyani-Buddhas— almost an Adi- 
Buddha (in which case he would also be represented like a Bodhisattva). His hands 
are in his lap in dhyana mudra, which, however, differs from the usual mudra in that 
the tips of the thumbs touch each other. 

The fundamental principle of the Yoga doctrine, the Union of the Spiritual with 
the Material, is represented in Nepal and Tibet by the divinity and his iakti (female 
energy) in the attitude called i yab-yum\ The yah. is the divinity representing the 
Vairadhatu, while the yum (the iaHi) represents the Garbhadhatu. But this crude 
representation of the union of Spirit and Matter, while it found favour in Mongolia, 
highly displeased the more refined sense of the Chinese and Japanese, and was never 
adopted in either country." They considered the mystic mudm of the Six Elements 
as sufficiently representing the principle on which the Yoga school was founded, and 
one finds many beautiful examples of Dai-nichi Nyorai in Japan, expressing this 
principle with great dignity and much religious feeling. 

The Shingon sect associates Vairocana with its funeral ceremonies. Lloyd says 
in his SMnran : 1 When, prior to its removal to the Temple, the corpse has been 
placed before a temporary altar in the house, on which stand the thirteen Buddhas 6 

i v, pi. xvi. 3 v. Glossary. 

» Notice on Buddhist symbols, Journal of the 1 One finds examples in tbeLamaist temple in 

Royal Asiatic Society of Gnat Britain and Ireland, Peking, but carefully covered, 

vol. xviii, Part II 5 Illustration, PI. xvn. 
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•whom the Shingon reverence, the priest commences the service with lustrations. . . 
Then comes an invocation of the Being who represents to the Shingon the ' sum total 
of the Universe who manifests himself to man through his five personified attributes : 
earth, fire, water, air, and ether. 

The five Dhyani-Buddhas are next invoked : Vairocana, Akshobhya, Eatnasam- 
bhava, Amitabha, and Amoghasiddhi, after which, Amitabha, as ' conductor of souls 
accompanied by Kwannon and Seishi (Mahasthama-prapta), is invoked 1 to come and 
meet the soul in its passage from this world to the next *i Then follows an invocation 
of Jizo (Kshitigarbha), also 4 conductor of souls and of Fudo (Acala), ' champion of 
the righteous When all these gods have been invoked, ' the celebrant at last 
raises his heart to the invocation of Vairocana, the great Buddlw 

This ceremony shows that the Shingon sect worships Vairocana in his three forms : 
as Buddha Supreme, 1 Dhyani-Buddha, and in his manifestation of Fudo, the form 
which he takes to combat Evil, the flames about him symbolizing the destruction of 
Evil. 

The ' thirteen Buddhas ' invoked in the ceremony are Vairocana, his eleven dis- 
ciples, and his manifestation, Fudo, who are looked upon as ' Guardians of the spirits 
of the dead {v. Fudo.) The Kegon sect worships a triad of Vairocana with Fugen 
and Monju (Samantabhadra and Manjusri). 

In Nepal and Tibet the statues of Vairocana, either as Adi-Buddha or Dhyani- 
Buddha, are extremely rare, but in Japan he is frequently found in statues and paint- 
ings. As Adi-Buddha he is always represented in Tibet as a Bodhisattva and is seated 
with his legs locked, Ms hands forming the mystic mudra of the Six Elements ; or 
he may be represented holding his special symbol, the wheel, balanced in his hands 
in dhyma mudra. 

^ In Pander's Pantheon, illustration No. 76, there is the representation of a deity 
vathfour heads, wearing a Bodhisattva crown, but called by Pander a 'Dhyani-Buddha '. 
He is seated, with his hands in dhyana-mudm, balancing a wheel surrounded by flames. 
He is called kun-rigs, which means ' omniscient one of the qualities of Vairocana, 
and may possibly be his Tibetan form as Adi-Buddha. 

As Dhyani-Buddha he is represented in Tibet with the monastic garments and 
short curly hair, the ushmsha, iirna, and long-lobed ears. His hands are in dharmacakra 
mudra, and his legs are closely locked. He is sometimes in company with his iahti, 
in which case he is dressed like a Bodhisattva and holds a wheel and a bell. The 
&ahti encircles Ins body with her legs, and holds a skull-cup and a knife or a wheel. 
If painted, Vairocana is white, and when with his sakti is seated on a blue lotus. 

The goddess Uslmrshavijaya holds in her hands, lying in her lap in dhyana mudra, 
a vase which is believed to contain a particle of the essence of Vairocana— thus sym- 
bolizing the Spiritual enveloped by the Material— or the ' Two Parts ', Vajradhatu 
and Garbhadhatu. 

The goddess Marlcl has a small image of Vairocana in her head-dress. 

1 The Nepalese system of Adi-Buddha was not 'Adi-Buddha', but Vairocana is nevertheless looked 
adopted in Japan. There is no Japanese term for upon as the < origin of alh even of the universe "> 
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In Japan, Vairocana (Dai-nichi Nyorai) is represented with the high head-dress of 
the Japanese Bodhisattva, but is, however, dressed in the monastic garments of the 
Japanese Buddhas, with the right shoulder bare, and wears no ornaments. His hands 
form the mystic mudra of the Six Elements (PL u, fig. a, and PI. lxii, fig. d). 

Myo-ken (Polar Star) 1 is worshipped in Japan under the form of Dai-nichi 
Nyorai, who, if painted, is represented white, clothed in white and seated on a white 
lotus. He wears an ornate crown, and his hands are in dhyana mudra with the tips of 
the thumbs touching. 


FUDO-MYO-0 
Form of Dai-nichi Nyorai (V airocana). 

(C.) Bu-tung-fo 0, fff ffe). Symbols : sword and lasso. 

(S.) Acala (Immovable Buddha). Colour: black 

^ ' Distinctive mark : glory of flames. 

Fudo, champion of the Righteous, is chief of the five Devas called myd-5 {maha deva), 
and is believed in Japan to be a manifestation of the Dhyani-Buddha Vairocana, for 
the purpose of combating Evil. He is sometimes called Vidya Raja, or ' King of 
Light ' (' light ' being used in the sense of mystic knowledge), and is often accompanied 
by two boys called Kimbara and Chetaka. His samaya or symbol form, called Kuri- 
kara Fudo, is that of a black dragon coiled around a sword. 2 

His appearance is fierce and angry. The sword in his right hand is to smite the 
guilty and the lasso in his left to catch and bind the wicked. He may, however, have 
four arms and be standing on a dragon. Behind him is a glory of flames, symboliz- 
ing the destruction of Evil (v. PL mi, fig. d). 

Fudo figures in the group of thirteen Buddhas (illustration, PL xvn) used in the 
funereal ceremonies of the Shingon sect, and is believed to take charge of the soul 
after death. The central Buddha at the top of the group is Dai-nichi Nyorai (Vairo- 
cana), while the figure surrounded by flames at the left of the lowest row is Fudo, 
who is believed to meet the soul and look after it for the first week. 


Sakya-muni for the 2nd week, 

Monju (ManjusrI) „ „ 3rd „ 

Fugen (Samantabhadra) ,, „ 4th „ 
Jizo (Kshitigarbha) „ „ 5th „ 
Miroku (Maitreya) „ „ 6th „ 


Yakushi (Bhaishajyaguru) 3 for the 7th week, 
K warm on (Avalokitesvara) for 100 days, 
Seishi (Mahasthama-prapta) „ 1 year, 
Amida (Amitabha) „ 3 years, 

Ashuku (Akshobhya) „ 7 years. 


1 'The Polar Star was a type of the Eternal tain the radiating centre of light surmounting 

because apparently it never changed with time. the triangle, (v. trikvna.) 

It was the earliest type of Supreme Intelligence 1 de Vissier, TJie Dragon in China and Japan, 

. . . which was unerring, just and true ... a point p. 204. v. B. L. Suzuki, The Immovable Fudo, The 

within the circle from which you could not err.' Eastern Buddhist, 1922, p. 129. 

Churchward, Signs and Symbols of Primordial 3 v. Mania (Chin. Yo-shi To), or the Healing 

Man. It was called the 'Eye upon the moun- Buddha, and Edkins, CMnese Buddhism, p. 23o. 

F2 
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Kokuzo (Akasagarbka) and Vairocana remain its guardians for ever. 1 
Fudo is often represented in mystic diagrams, and plays an especially important 
role in the third enclosure of the Garbha-kosa mandala. 


AKSHOBHYA (second Dhyani-Buddha) 
(The Immovable). 3 

(T.) mi-lish/od-pa (pro. mijod-pa) or mi-MJimgs-pa Colour : blue. 

(pro. mintug-pa (unagitated). Vahana : elephant 

(M.) ulii teSdelukci (without movement). Sakti : Locana (blue). 

(C.) A-eVu ( [Jpf gj ). Element : air. 

(J.) Asliuhu. Dhyani-Buddha : Akshobhya. 

Mudra i hMmisparta (witness). Dkyani-Bodhisattva : Vajrapani. 

Symbol: wjra (thunderbolt). Manuski-Buddha : Kanaka-muni. 

Akshobhya was first mentioned in the Prajfiaparamita sutra in the beginning of 
the third century, and later in the Saddharma pundarika, as well as in the smaller 
Suhhavatl vyitha, where his glorious paradise in the East called Abhiriti is described. 
Abhiriti was never so popular, however, as the Western paradise of Amitabha. 

It has been claimed by certain Buddhist sects that the Bodhisattva of Akshobhya 
is Vajrasattva, while others look upon Vajradhara as his spiritual son ; but, according 
to the system of five Dhyani-Buddhas, his DhyanhBodhisattva is Vajrapani. 

His worship extended to China and Japan, but Akshobhya was never popular to 
the same extent as Vairocana or Amitabha. He is represented less frequently in 
statues than in religious paintings and mandala, where he is found in company with 
the other Dhyani-Buddhas. 

Akshobhya is represented seated, like all the Dhyani-Buddhas, with the legs locked 
and both feet apparent. There are often wheels marked on the soles of his feet, or 
a protuberance like a button, resembling the urtia on the forehead. His left hand 
lies on his lap in ' meditation ' mudra. His right touches the earth with the tips of 
the outstretched fingers, the palm turned inward. This is called the Ummispo/rsa or 
' witness ' mudra, and is the same pose of the hands that the Gandhara school gave to 
Gautama Buddha, when representing his invoking the Earth to bear witness that he 
had resisted the temptation of the God of Evil, Mara (v. PI. i). 

The Hlnayana Buddhists in Ceylon, Java, Burma, and Siam worship Gautama 
Buddha under this form, while those of the Mahayana school look upon it as Aksho- 
bhya ; for, with but rare exceptions, the historic Buddha is only appealed to by the 
Northern Buddhists in his ethereal form of Amitabha. 

Akshobhya may also take in Tibet another form of Gautama Buddha called 
1 Yajrasaua ' (diamond throne). 8 The attitude is the same as the above, but before 
him on the lotus throne lies a vajra, or it may be balanced in the palm of the left 
hand lying in ' meditation ' mudra on his lap. 

1 Lloyd, Creed of Half Japan, p. 65. s Or ' the undisturbed '. 

3 v. Gautama Buddha and PI. n, fig, d. 
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In Petersburg, according to Oldenburg, there is a unique representation of Ak- 
shobhya with the vajra in the hand which holds the folds of his monastic garment on 
the left shoulder. 

A small image of Akshobhya is often in the head-dress of Mafijusri, Yaniantaka, 
Tara, and Prajnaparamita. 

In his yab-yum form he is crowned and presses his iaUi to his breast, with arms 
crossed at her back, holding the vajra and bell. She holds the hapata (skull-cup) and 
vajra. 


RATNASAMBHAYA 1 (Third Dhyam-Buddha) 

(Buddha of Precious Birth), 

(T.) rin-tyun (source of the treasure). * Vahana : horse. 

(M.) erdeni-m oron (the place of the jewel). Sakti : MamakT. 

(0.) Pao-sMng-fo (If A: \%). Support : yellow lotus. 

, T , traJtii Element: fire. 

(J.) Hoslio. , ... 

Muura : vara (charity). Dhyam-Buddha , Eatnasambhava. 

Symbol : cintumani (magic jewel). Dhyam-Bodhisattva: Ratoapam. 

Colour : yellow. Manusln-Buddha : Kasyapa. 

Batnasambhava, the third Dhyani-Buddha, seems to have been the least popular 
of all the five Dhyani-Buddhas. His statues are extremely rare, but one may come 
across him in paintings. 

He is represented seated, with his legs closely locked. His left hand, lying on 
his lap, holds the cintammi (magic jewel), and his right is in vara (charity) mudrd-~ the 
arm is stretched downwards, the hand having all the fingers extended, and the palm 
is turned outwards. He has the ushmha, urna, and long-lobed ears. 

There may be a small image of Katnasambhava in the head-dress of Jambala. 


AMITABHA (Fourth Dhyani-Buddha) 
(Buddha of Infinite Light). 


(T.) ftod-dpag-med (infinite light). 

(M.) lagMasi iigei gereltu (he who is eternally 

brilliant). 
(C.) 0-mi-t'o |$ 0£). 
(J.) Amida. 

Mudra : dhyuna (meditation). 
Symbol : patra (begging-bowl). 


Colour : red, 
Sakti : Fsndara (rose). 
Element : water. 
Dhyani-Buddha : Amitabha. 
Dhyani-Bodhisattva : Aval oki tea vara. 
Manushi-Buddha : Sakya-muni. 
1 Crowned ' form of Amitabha, without Sakti : 
Am Hay us. 


Vahana : peacock. 

Amitabha is the fourth Dhyani-Buddha and the ethereal form of Sakya-muni. 
It is claimed by the Northern Buddhists that Gautama Buddha, before entering into 


1 Eatnasambhava, ' the source of precious (or holy) things h 
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Nirvana, transmitted to Sariputra (one of his favourite disciples) the dogma of the 
Western Paradise (Snkhavati) over which presides Amitabha, Buddha of Boundless 
Light, immortal, and bestowing immortality on the people of his paradise. 

Amitabha is only known in Northern Buddhism. His name does not appear in 
the canons of the Hinayana school, and his worship is unknown in Ceylon, Burma, and 
Siam. Neither Pa-Hsien in the account of his travels in India (399-414) nor HsOan- 
tsang (629-645) mention him, although they refer to Avalokitesvara and Manjusn. 

The worship, nevertheless, of Amitabha may be traced as far back as the teacher 
of Nagarjuna, Saraha, 1 while later, in the fourth century, Vasubandhu put his faith in 
Amitabha and his Western Paradise. Amitabha is not, however, a Buddhist deity 
evolved from Indian sources, for, according to Sir Charles Eliot, he has < no clear 

antecedents in India 

Prom what country, then, was his worship introduced into India? In the begin- 
ning of our era there must have existed, in some part of Asia, an active Amitabha 
cult, for as early as the second century, the fundamental sutra of the Amitabha 
doctrine 2 was translated into Chinese by a native of Central Asia. May it be inferred 
from this that the birthplace of the Amitabha cult, which was brought into China at 
the same time as that of the Dhyani-Buddhas and Bodhisattvas, was north of the 
Himalayas ? Paul Pelliot 3 admits that early Buddhism in India was subjected to 
Iranian influences. Sir Char les Eliot calls our attention to the fact that in the Avesta,* 
where four paradises are described, the highest is called the 1 Land of Endless Light ', 
and that all the chief features of the Western Paradise of Amitabha of Infinite Light 
are to be found in Zoroastrian writings. 

The description of the joys and wonders of Sukhavati, the Western Paradise of 
Amitabha, varies according to the imagination of the author. In the Saddharnia pitfida- 
rika (Lotus of the Good Law) it is written that women are debarred from Amitabha's 
paradise, but by acts of merit may attain masculinity in the next world, and thus be 
eligible to the joys of Sukhavati. The thirty-fifth vow of Amitabha, according to the 
Aparimitayus-sutru, is as follows : ' If I become Buddha, all women in innumerable other 
Buddhist countries shall hear my name and be filled with joy and gladness and dis- 
like their womanhood, desiring enlightenment. If they again resume the feminine 
form after death and remain unsaved, I will not receive Buddhahood.' One finds, 
however, in other Buddhist writings, reference to the inmates of the Western 
Paradise as sexless. 

The usual representation of Amitabha is seated with his legs closely locked. His 
hands he on his lap, in dhyana (meditation) mudra, and he has the ushmsha and uma 
and long-lobed ears (v. PI. xvin, fig. a). 

He is sometimes represented in Tibet with his saMi held in the yab-yum attitude, 
but his manifestations in China and Japan are never with the female energy. In this 
form he wears a crown and is dressed like a Bodhisattva. His arms are crossed 


1 v. Sir Charles Eliot, Bmduism and Buddhism, 
vol. ii, p. 29. 

s Greater Sukhavati vyuha. 


3 Traite ManicMen, p. 336. 

!■ Hinduism and Buddhism, vol. iii, p. 451. 
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behind her back, and hold the vajra and ghanta, while the iakti holds the skull and 
either the grigug (chopper) or wheel. 

A small image of Amitabha is in the head-dress of Avalokitesvara, or may be held 
above the ten heads by two of his arms. He may also be in the head-dress of the 
goddess Kurukulla. 

Besides being Buddha of Boundless Light, Amitabha is Buddha of Boundless 
Life, 1 in his form of Amitayus, and of Boundless Compassion in his Bodhisattva form 
of Avalokitesvara, and is found in a triad with Mahasthama-prapta and Avalokitesvara. 

AMITAYUS (APABIMITAYUS) 
(Buddha of Eternal Life). 

(T.) ts'e-dpag-med (eternal life). Mudra : dhyciwa {meditation). 

(M.) ayusi or Saghlasi iigei nasutu (having eternal life). Symbol : ts6-bwm (ambrosia vase). 
(C.) Ch'ang shdng-fo (-g £ ffe). Colour : bright red. 

Amitayus (Dispenser of Long Life) is the name given to Amitabha in his character 
of bestower of longevity, and the Tibetans, unlike the Chinese and Japanese, never 
confuse the two forms. 

The Lamaist ceremony for ' Obtaining Long Life ' is a curious mixture of Buddhism 
and demon- worship, and takes place in Tibet at stated intervals with much pomp. 
According to Waddell, ' in the preliminary worship, the pills are made from buttered 
dough and the ambrosia (amrita) is brewed from spirit or beer and offered in a skull 
bowi to the great image of Amitayus '. The Lama then places a vajra on the ambrosia 
vase, which the image of Amitayus holds in its lap, and applies a cord, which is 
attached to the vajra, to his own heart. 1 Thus, through the string, as by a telegraph 
wire, passes the divine spirit, and the Lama must mentally conceive that the heart is 
in actual communion with that of the god Amitayus. ' 2 

The wine in the ise-bum, or ambrosia vase, is then consecrated, and the people par- 
take of it, as well as of the sacred pills, with the firm conviction that their lives will 
be prolonged through their faith in Amitayus. He is, therefore, a very popular 
divinity, and one sees many of his images and paintings in Tibet. 

Amitayus may be termed either a ' crowned Buddha ' or a Bodhisattva, and 
is therefore richly clad and wears the thirteen ornaments. His hair is painted blue 
and falls on either side to his elbows, or may be curiously coiled. He is seated 3 like 
a Buddha, and his hands lie on his lap in dliyana (meditation) mudra, holding the 
ambrosia vase, his special emblem. The vase is richly decorated, and from the cover 
fall four strings of beads, which represent the sacred pills quoted above ; and from this 
cover often sprouts a tiny aAoka-tree (tree of Consolation, v. VajradMtu). (v. PL m, 
fig. a ; PI. xv, fig. d ; PL xvni, figs, c and d; PL xix, fig. h.) 

Amitayus never holds a iaMi, or female energy, nor has he a consort. 

1 v. PI. xv, fig. d. 1 Waddell, Lamaism, p. 445. !1 Statues of Amitayus standing are very rare. 
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He is often found in a triad between Mafrjusri and Vajrapani. The presence of 
Vajrapani in company with Amitayus might be accounted for by the fact that the 
Buddhas put him in charge of the Water of Life, which they had procured by churn- 
ing the ocean with the mountain Sumeru. 1 

In China and Japan Amitayus is worshipped under the usual form of Amitabha. 


O-MI-T'O-FO 
(Chinese Buddha of Boundless Light). 

The first Amitabha suira, supposed to have been translated by the Parthian, An 
Shih-kao, 2 was brought into China about the middle of the second century ; but the 
doctrine of Amitabha made no headway until the fourth centmy a. d., when an 
exoteric sect called the ' Lotus School ' (Lien Tsung), more commonly called the ' Pure 
Land School ', was founded. In the next century an Amitabha sutra was translated 
into Chinese by Kumarajlva ; and Amidaism then began to spread so rapidly that the 
Confucian ists took alarm— the result of which was a heated controversy between the 
literati of both sides as to the relative merits of Buddhism and Confucianism. 

The Chinese had never been able to understand the Indian conception of Nirvana. 
Ancestor worship was a universal custom in China. It found its way even into the 
Buddhist monasteries, 3 where ancestral tablets were set up dedicated to members of 
the community who had died in sanctity. 

The great teachers, philosophers, moralists, were themselves ancestor worshippers, 
and while they would not accept the Indian doctrine of complete annihilation after 
death, they as greatly disapproved of the doctrine of immortality in Aniitabha's para- 
dise. They avoided as much as possible discussing the problem of life after death, 
preferring to teach men how to live. They claimed that an aet of merit with hope 
of ultimate recompense was no real act of merit. The Northern Buddhist reply was 
that no man would till his field without ultimate hope of harvest. 

The common people understood nothing of the controversy. They were Taoists, 
and Taoism, indigenous to China, promised life hereafter in glowing colours. The 
step from Taoism to Amidaism was easy enough, with its promise of paradise, and 
faith in O-mi-t'o-fo was not difficult, when he was flanked by the popular god (or 
goddess) Kuan-yin on the left (place of honour in China) and Tai-shih-chih on the 
right.* Thus Amitabha became the object of much veneration in China. 

The Chinese representations of Amitabha resemble the Southern Buddhist images 
of Buddha, with short curly hair, long-lobed ears, the iishniska, the urna, and the half- 
closed eyes indicating deep meditation (the eyes and features are always Indian, not 
Mongolian). He is seated with closely locked legs, and his hands are usually in 

1 v. Vajrapani. 1 Edkins, Chinese Buddhism. 

5 Sir Charles Eliot, Hinduism and Buddhism, 4 Aval ok ites vara and Mahasthama-prapta. 

vol. iii, p. 31S. 


PLATE XVIII 



d. AMITAYTJ3 


0-MI-T'O-FO 41 

dhyana mudra, but may be against his breast with the tips of the index fingers touch- 
ing and pointing upwards, while the other fingers are locked. This mudra in India 
indicates Buddha as ' Liberator of the Nagas % and in Japan is the mystic gesture of 
the Ba-to Kwannon, It is said to be emblematical of the lotus-flower. 

There is another form of O-mi-t'o-fo sometimes seen in China. He is standing, 
his arms abnormally long, and is called Chieh-yin-fo, or the 1 Buddha who guides into 
Paradise '. 

AMIDA NYOKAI 
(Japanese Buddha of Infinite Light). 
Amitabha was pronounced incarnate in the great Sun goddess Amaterasu 1 by 
Kobo Daisbi in the ninth century a. d., but the actual worship of Amida in Japan 
does not date farther back than the twelfth century. 

The Jodo-shu (Pure Land Sect) was founded by Gen-ku % in the thirteenth century 
on the doctrines of the Amitayurdhyam sutra. Toward the thirteenth century another 
Amida sect, the Shin-shu, was founded by the great Shin-ran, and Amidaism, with 
its dogma of the Western Paradise and salvation through faith in Amida, became 
so popular that these two sects alone constituted more than half the Buddhist 
population of Japan. 

Amida is looked upon as the One Original Buddha (Ichi-butsu), without begin- 
ning and without end, besides whom there is none other. He is the ' Father of the 
World and all the Buddhas and Bodhisattvas are temporary manifestations of him, 
but is he the creator ? Here the Amida sects disagree. They eall him the ' Supreme 
Buddha although the doctrine of Adi-Buddha, as evolved in Nepal, does not appear 
to have been adopted by the Japanese Mahayanists. 

The Amida sects claim, however, that Amida revealed himself in Nepal as Adi- 
Buddha, and that when Nagarjuna 3 went there to worship the Adi-Buddha he 
became acquainted with the Bodhisattva Mahanaga, who taught him the doctrine of 
faith in Amida. When Nagarjuna was sufficiently enlightened, Mahanaga conducted 
him to tho Dragon Palace under the sea, where he received further instruction, and 
was then given the treatise on which the Amida doctrine is founded. 

According to Mr. A. Lloyd, the Amida sects claim that Amida ' revealed himself 
many times in a long list of Tathagata, of which Sakya-muni was the last manifesta- 
tion 5 . He is believed to have two special qualities, Mercy and Wisdom, which are 
personified by Kwan-non (Avalokitesvara), god of Mercy, and Dai-sei-shi (Mahasthama- 
prapta), who is the spiritual manifestation of the wisdom of Amida, and these two, 
with Amida, form a trinity. According to Lloyd, they < are at once distinct in 
Person and one in Essence, and bear a striking resemblance to the unity of Three 
Persons in our Christian Trinity \ 

Amida is represented like the Amitabha of Northern Buddhism with the excep- 
tion that, while he wears the usual monastic garments, both shoulders are covered, 

1 According to A. Lloyd, Creed of Half Japan, 2 Known as Honen ShBnin (1133-1212), 

p. 201, goddess identified with Vairocana. s v. Nagarjuna. 
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the breast partly bare. If sitting, the legs are closely locked, the soles of the feet 
turned upward. The hands may be forming the dJiamuicakra mudra, but are usually 
both lying in the lap in dhyana mudra, differing, however, from the Indian pose. The 
palms are held upward with all the fingers locked underneath, exeept the indexes, 
which touch the tips of the thumbs with their tips (the second joints of the indexes 
against each other), thus forming two ' triangular ' poses. * 

Amida, when standing (he may also be seated), has the right hand m abhaya and 
the left in vara mudra, and thus resembles Shaka with this difference, that the tip of 
the thumb touches the tip of the index in both hands, forming the < dogmatic ' gesture. 
The four poses of the hands of Amifa-dhyana, dlarmacakra, abhaya, and ram- may 
have three variations, the tips of the thumbs touching the indexes, second or third 
fingers The second finger is the most popular in Korea. The third is very rare. 

The eyes are almost closed in deep meditation, and the features, with the long- 
lobed ears, are Indian. 

AMOGHASIDDHI (Fifth Dbyani-Buddha) 
(Buddha of Infallible Magic). 
(T.) don-grub. Vahana : slien-shang (dwarf). 

(J.)Fukuj6-jU. Sakti: Tara. 

Mudra : abJtaya (protecting). Support : blue-gree-n lotus. 

Symbol : vtiva-vajra (double thunderbolt). Element : earth. 

Colour: green. 

Amoghasiddhi, the fifth Dhyani-Buddha, is believed to be ' unfailingly successful ' 
and to have the power of infallible magic. He is seated in ' adamantine ' pose (legs 
closely locked, with the soles of the feet apparent). The left hand lies in his lap, 
with the palm upwards, and may balance the double thunderbolt, or hold a sword. 
The right hand is lifted in abhaya mudra (' blessing of Fearlessness '), a pose of the 
hands indicating protection. All the fingers are extended upwards, palm outwards. 

At Tun-huang (or, more exactly, in the Chinese province of Kansu) a statue of 
Amoghasiddhi s was discovered by the Pelliot mission, with the right hand in abhaya 
and the left in vara (charity) mudra. The right shoulder is bare, and he is seated 
in European fashion like his Manushi-Buddha, Maitreya. 

In Japan, Amoghasiddhi, the fifth of the GocM Nyorai, is often replaced by, or 
rather identified with, ^akya-muni, and their representations are identical ; i.e., right 
hand in abhaya mudra, and left, lying on the lap, in dhyam mudra or with the thumb 
turned in and all the fingers closed over it. In the Nepalese caityas, where the five 
Dhyani-Buddhas are represented in niches, Amoghasiddhi alone has a canopy of 
snakes over his head. 3 

1 v. Glossary for vitarka and dhyam mudra. * Hodgson, Essays, p. 40, n. 1. In a temple 

Illus PI xvin, fig. b. banner in the British Museum where the five 

! Amoghasiddhi, lit. ' unfailingly successful » DhyanUBuddhas are represented, the fifth has 
according to Sir Denison Koss, Memoirs of the a snake coiled beside him. 
Asiatic Society of Bengal. 
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THE DHYANI-BODHISATTVA 1 (SAMBHOGA-KAYA) 

(He whose essence is Perfect Knowledge). 

According to the Northern Buddhist sehool, there are both mortal and celestial 

Bodhisattva. . , , _ 

A mortal Bodhisattva is one who has manifested himself on earth m human (» 

ushi) form, in a series of incarnations, until such a time as he has acquired sufficient 

merit and' enlightenment (hrthiffiana) to reeeive Buddhahood. 

Like Gautama Buddha in bis incarnation of the arhat Suinedha,' the Bodhisattva 

mav have been, in a former re-birth, an arhat* bent on his own salvation who, 

becoming inspired with the desire for Bodhi in order to save mankind, renounced his 

U lt ^unusual, however, according to M. de la Vallee Poussin,* for the fiitaize 
Bodhisattva to have been an arhat. In the first stage, he usually becomes a candidate 
to Bodhisattvahood by the practice of the six Paramitas, or Transcendent Vn-tues, 
through which he is to accumulate merit. , 

The second stage of the Bodhisattva is reached when he becomes conscious ot tue 
desire for Buddhahood. This illumination is called 1 Bodhi-citta V The aspirant, 
now aware of his wish for Bodhi, must make the vow that he will re-enter, or continue 
to remain in, the world of suffering for the sole purpose of saving mankind. 

This the Great Vow of the Bodhisattva, however, does not make the aspirant 
a Bodhisattva. It is only when he enters on the Path of Bodhi that he reaches the 
third stage, at which he becomes a Bodhisattva. 

But in order to reach the ultimate goal of Buddhahood, it is necessary for the 
Bodhisattva in one of his incarnations, to meet the reigning Buddha of that halpa, 
or epoch and acquaint him with his desire for Buddhahood. The Tathagata will 
then look foiward through the future re-births of the Bodhisattva and announce his 
eventual triumph. 

The Bodhisattva, now aware of his future Buddhahood, enters on a stage irom 
which there is no return '. He must practise the ten Paramitas which make a 
Buddha, and continue to accumulate merit in his different re-births, always bearing 
in mind that his sole aim in becoming a Tathagata is to save all creatures from 
suffering. 

When the future Buddha has reached the last stage of Bodhisattvahood, and 
resides in the Tushita heaven, he is free to decide whether he will pass through the 
intermediary stages of the thirteen Bodhisattva heavens e to reach Nirvana, or will 

* Bodhi (knowledge), saliva (essence). (J.) ' The Bodhisattva vol. ii. 

Hoshin nyorai. . Bodhl knowledge), citta (thought or aspira- 

* v. The IHpankara Buddha. s v. Arhat. tion). 

1 Hastings's Sncyclqpediaof Religion and Ethics, 8 In India, ten Ihumna. 
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descend to earth and become a mortal Buddha, after which he will enter directly 
into Nirvana. 

The oniy Manushi-Bodhisattva that is met with in Buddhist art is Maitreya, who 
has two representations : as Bodhisattva, his present form in the Tushita heaven, and 
as Buddha, the form he wiU take when he descends to earth as Manushi-Buddha. 
(PI. xv, figs, a and 6.) All the other Bodhisattva representations are of Dhyani- 

Bodhisattva. . 

The Dhyani-Bodhisattva is celestial and is the second < body ' {haya) m the Tn- 
kaya or Northern Buddhist Trinity. 1 He is believed to dwell in the Rupadhatu 
heaven in the body of absolute completeness (Sambhoga-kaya), in a state of 1 reflected 
spirituality', that is to say, that it is in this form that the Dharma-kaya (Dhyani- 
Buddha) reveals himself to the Bodhisattva or future Buddhas in the Tushita heaven. 
Although, according to the Buddhist writings, their name is legion, there are compara- 
tively few Dhyani-Bodhisattva represented in Buddhist art, and these may be divided 
into two groups — of five and of eight. 

The five Dhyani-Bodhisattva correspond with the five Dhyani-Buddhas, and differ 
in many respects from the other celestial Bodhisattva. They are : Samantabhadra, 
Vajrapani, Ratnapani, Avalokitesvara, and Visvapani. 

Those belonging to the group of eight are found in Northern Buddhist temples 
on either side of an important divinity. The gods on the right are : Avalokiteevara, 
Akasagarbha, Vajrapani, and Kshitigarbha ; while on the left are: Sarva-mvarana- 
vishkambhin, Maitreya, Samantabhadra, and Mafrjusn. 

Each Dhyani-Bodhisattva in the group of five is evolved, according to the system, 
by his Dhyani-Buddha. He is a reflex, an emanation from him ; in other words, 
his spiritual son. Certain Northern Buddhist sects that interlink the dogmas of the 
Tri-kaya and the Tri-ratna * look upon the Dhyani-Bodhisattva as the active creator, 
Sahgha, product of the union of Buddha (mind) and Dharma (matter). According 
to the system of Adi-Buddha, the Dhyani-Bodhisattva receives the active power of 
creation from Adi-Buddha through the medium of his spiritual father, the Dhyani- 

Buddha. , „ , 

The Dhyani-Bodhisattva of this group of five have a definite place m the ffla- 
hayana system and for a special purpose, that is, to evolve, each in his turn, from his 
own essence, a material and perishable world over wluch he is to preside until the 
advent of the Manushi-Buddha of his cycle. At the death of his mortal Buddha, he 
must continue the work of the propagation of Buddhism until his successor creates 

a new world. , . 

Three of the Dhyani-Bodhisattva have created worlds, and are now engrossed in 
worshipping Adi-Buddha, or, according to some, have been absorbed into Nirvana. 
The present world is the fourth, and there is the fifth yet to come. _ 

The first world was created by Samantabhadra (Dhyani-Bodhisattva). His spiritual 

> Dharma-kaya, Sambhoga-kaya, Nirrnana-kaya 2 Or 'Three Jewels', Buddha, Dharma, Sahgha. 

(Dhyani-Buddha, Dhyani-Bodhisattva, Manushi- v. Tri-ratna. 
Buddha). 
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and usually holds a scroll (v. PL xxxrv, fig. h). The place of pilgrimage of P'u-hsien is 
on Mount Omi (Wo-mei shan) in the province of Ssu-ch'uan, where, m one of the 
monasteries, there is a very fine bronze statue of the god, seated on an elephant. 

The Buddha in the triad with Manju and Fugen, in Japan, is always bhaka, 
although he may resemble Amida when, in the abhaya and vara mudras the , fingers 
are somewhat bent. If the second finger is slightly bent, it indicates the Shmgon 
sect. 
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FOUMS OF VAJKAPA^I 

Table V 

A. Human form: 

I. Symbol : vajra (thunderbolt) .... Dhyani-Bodhisattva. 
II Symbols : vajra, sometimes third eye. j Acarya-Vajrapani 


ghanta (bell). [ (Dharmapala). 

pa&a (lasso). 


Oilier forms : 

_ _ , , ( Symbols : vajra. 
' One head, Treads Qn nage lying 

four arms. \ 0fl gnakes . 

!< Symbols : vajra. 

II. Three heads, 


Nilambara-Vajrapani (Yi-dam). 2 


six arms. 


Holds snakes. iMahacakra-Vajrapani (Yi-dam). 

Treads on Brahma and Siva. 


Form : yab-yum. 

iword). i 

-Acala-Yajrapani. 
IV. Form with head, wings, and claws like Garuda. 

1 v. Dharmapala. 1 v. Yi-dam. 


^ n , i Symbols : khadga (sword). 
III. Four heads, ^/ (lasso ). 

Uranus, j vajra (thunderbolt), 

four legs. [ Treadg on demons _ 
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VAJRAPANI (Second Dhyani-Bodbisattva) 
(Thunderbolt-bearer). 
God of Rain. 

(T ) p'ljag-na rdo-rje (pro. tchagdor) (holding the Dhyani-Bodhisattva of the second Dhysni-Buddha 

thunderbolt). Akshobhya. 
(M.) vacirbani (corruption of Vajrapani) or modur Dharmapala (Drag-ched) forms. 

taghanv a6iriu (with a thunderbolt in his hand). Symbols : vajra. 

w«ftM(&Ji)> !2ft (s T d) ' 

jwr&i (lasso . 

(J.) Kongo (vajra). 

Symbol : vajra (thunderbolt). y • ■ / ' 

r\ ,i /, i\ u-j. Distinctive marks : serpent. 

Colour: blue (dark) or white. r , . ... , . ,v 

" \ ' ... small garuda (mythical bird). 

Emblem = ufpala (blue lotus). rf ^ ^ ^ Dhy ^ 

Sakti: Sujata Bodhisattva. 

Mantra : Out, Yajrapani, Mm ! 

Corresponds with the Brahmanical god Indra. 

Vajrapani is both the ferocious emanation of Vajradhara and the spiritual reflex, 
the Dhyani-Bodhisattva, of Akshobhya ; 1 but in the early Buddhist legends, when 
mentioned as accompanying Gautama Buddha, he is referred to as a minor deity. In 
fact, according to certain accounts, he lived in the Trayastrimsa heaven as king of 
the devas. 

Griinwedel identifies Vajrapani with Sakra or Indra, the Indian god of Earn, known 
to us in Gandhara statues, 2 In the Buddhist records, Sakra is mentioned as being 
present at the birth of the Tathagata * and as assisting at his flight from the palace. 
In the incident of the return of 6akya-muni from Kapilavastu, however, Vajrapani is 
referred to as multiplying himself into eight devas to escort him, while the ' divine 
Sakra, with a multitude of devas belonging to Kamaloka, took their place on the left 
hand '. 

Hsiian Tsang mentions Vajrapani as being with the Tathagata when he subdued 
the gigantic snake in Udayana. It is also related that when the Sagas (serpent gods) 
appeared before the Buddha to listen to his teachings, Vajrapani was charged by the 
Tathagata to guard them from the attacks of their mortal enemies, the garudasf and 
that, in order to deeeive and combat the gdrudas, Vajrapani assumed a form with head, 
wings, and claws like the garudas themselves. At the Parinirvana of the Buddha it 
is recorded that 1 letting fall his diamond sceptre 5 in despair, he rolled himself in the 
dust In Japanese paintings of the death of the Buddha, Vajrapani is always red in 
colour. 

' Hodgson, however, calls him the 'aeon of Vaj- a Griinwedel, Suddhistischc Kunst (English 

rasattva Buddha '. De Groot, Code du Mahayam, translation), p. 90, 
p. 16, calls Vajrapani the ' reflex of Vaj rasattva '. 4 A mythical bird of gigantic size. 

2 v. A. Foucher," I'Art greco-bouddhique, figs. 6 
276, 278. 
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The ISTagas are believed to control the rain-clouds, hence Vajrapani, as their pro- 
tector, is looked upon as the Rain God, and it is to him the Northern Buddhists 
appeal when rain is needed, or is too abundant. 

Vajrapani is rarely seen in statues alone, but often in a triad with Amitayus (or 
Manjusri) and Padmapani. One finds him in religious paintings and in the minia- 
tures of Nepalese books, where he is either at the left of the Dlpankara Buddha or at 
the right of Tara. He is represented holding the vajra and standing with his legs 
crossed. 1 This detail is of especial interest in identifying the personage in the Gam 
dhara sculptures who often accompanies Gautama Buddha, holding an object in his 
right hand which may be the primitive form of the vajra," and whose legs are some- 
times crossed. This same personage, holding the primitive vajra, was also found in the 
frescoes 3 discovered by Herr von Le Coq in Chinese Turkestan, as well as a Vajrapani 
carrying a most ornate thunderbolt. 

The non-Tantra Bodhisattva form of Vajrapani is very rare. In Pander's Pantheon 
he is represented seated with the legs locked, balancing the vajra on his hands 
lying in 1 meditation ' mudra on his lap, but he may be also making ' witness ' (bkumi- 
sparsa) mudra, the vajra being balanced in the palm of his left hand on his lap.* In 
tho collection of Mr. Gustave Sehlumberger there is a Vajrapani brandishing the vajra 
in his right hand while his left is in viiarka mudra. 

Besides being the protector of the Nagas against the Garndas, Vajrapani is the 
implacable enemy of the demons, the reason for which is explained in the following 
legend/' Once upon a time the Buddhas all met together on the top of Mount 
Meru (Sumeru) to deliberate upon the best means of procuring the Water of Life 
{amrita) which lies concealed at the bottom of the ocean. 

The evil demons were in possession of the powerful poison, Hala-hala, and using 
it to bring destruction on mankind. In order to procure the antidote, they decided 
to churn the ocean with the Mount Meru. When the amrita had risen to the surface 
of the water, they put it in the keeping of Vajrapani, until they should decide on the 
best means of using it ; but Vajrapani left the Elixir of Life a moment unguarded and 
the monster, Rahu, stole it. Then followed a fearful struggle for the possession of 
the amrita. Rahu was conquered in the end, but the Water of Life had been defiled ; 
and the Buddhas, to punish Vajrapani, forced him to drink it, whereupon he became 
dark blue from the poison mixed with the amrita. 

This legend seems to explain the presence of Vajrapani as guardian of the Elixir 
of Life in a triad with Amitayus, who holds the ambrosia vase, and Padmapani, who 
carries a kala&a (ewer of amrita). 

Vajrapani is the second Dhyani-Bodhisattva corresponding to the five Celestial 
Jinas. He is also one of the group of eight Dhyani-Bodhisattva found in the 

1 Foucher, Iconographie bwddhique, p. 121. 1G43 in the University Library, Cambridge, Vajra- 

- v. Vajra. v. Grttnwedel, Buddhisttsclie Kunst, pani is represented balancing the vajra in bis left 

pp. 85, 93, 112. hand lying in his lap. He is painted white in- 

s Now in the Museum fur "Viilkerkunde, Berlin. stead of blue. 

* In one of the miniatures in the MS. Add. 5 Schlagintweit, Buddhism in Tibet, p. 114. 
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FORMS OF VAJRAPA^I 

Lthern Buddhist » in which ease he 152 
the «j* in the right hand with the left m «J* £ £ J**J J. ^ and 
supported by lotus-flowers, the stems of which he horns m 
• argument ' mudra. If painted, he is white in colour. 

S He S pedestalbenind 
holds the nrim at his breast, while the latt may oe i» B 
the left knee, or be lying on tho left knee in *«. 

0 f S2ft2W OTTJf * S- 7 L,. i*. may ha. 
a ,«jr« lying on the palm. If in paintings, his colour is white . 

three sanctuaries were dedicated to the triad of tlie raioano, J f > 

Adding to Coedes,' Vajrapani was especially venerated m oneof these 
sanctuaries where he was figured, according to the inscriptions, with 

In the mlnoliths found in Western Cambodia, Vajrapani .salso represented with 
four m- to amis tthe niches on each of the four sides. He is always sbmdmg.and 

called the 1 Vajrapani enclosure , m which there are twenty umu « 

P %^Ipt1 ZT^-SSL (Dhaiunapala, forms in Tibe, assnmed fo -« 
the various demons. The most important of these forms are : 

Vajrapani-Acarya (Bharmapala). 
He is represented in human form, with his dishevelled hair standing on end and 
wearing a skull crown. His expression is angry, and he has the third eye Around 
his nel is a serpent necklace, and at his waist a belt of heads, underne b ^which is a 
tiger skin. He steps to the right, and in his uplifted hand is a 
is dark blue, and is generally surrounded by flames m which are small Garudas. 

NiUmbara-Vajrapani (Yi-dam), 
He has one head, a third eye, a skull crown, with sometimes ,va 3 ra snake 
in his dishevelled hah, and has four or six arms. Two hands are held at his breast in 
a Cystic Zra, and the second right arm is uplifted holding the vajra. He steps 
to the right on a crowned personage 3 lying on a bed of serpents. 

Acala-Vajrapani (Dharmapala). 
He has four heads, four arms as well as four legs, and his symbols are vajra, sword, 
lasso, and skull-cup (kapala). He treads on demons. 

MaMcakrar Vajrapani {Yi-dam). 
He has three heads with the third eye, six arms, and two legs. He is painted 

„,., „. /iwW'TMtot 3 GSrUnwedel suggests that it is Siva, Mythologie 

1 Knot, LoMvara, p. 236 ; Sir Charles Idiot, ^ u;c!Yal , „ ¥L 

vol. iii, P . 22, * J. A. S. xii. 1908, p. 230. *» Buddlnsme, p. 164. 
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blue-the head at the right is white, at the left red. His symbols are the vajm 
and a serpent, and he holds his yum with the two original arms. The mkh holds 
a kapala (skull-cup) and grigug (chopper). He steps to the right on Brahma, and his 

left foot treads on &iva. . ... ai . n , 

Vairapani, the Thunderbolt-Wielder, as a < spell deity is the deified form of a snake 
charm the Protector against snake-bites. He is figured in this aspect, seated on a lotus 
throne supported by peacocks. His right hand holds at his breast one end of a noose 
with which to catch the snake demons ; while the left, on his hip, holds tho other end 
of the noose He is accompanied by the two Bodhisattvas : Sarva-nlvarana-vish- 
kambhin Effacer of Stains, and Samantabhadra, the Entirely Virtuous One. He wears 
many ornaments as well as a high crown, and snakes are coiled around his arms and 
ankles If painted, he is white, but he has also a blue form which differs slightly 
from the above in that the noose in his left hand is attached to a double vajra Mva- 
vajra), whereas in the white form the < crossed-vajras ' symbol is represented at his left 
above the accompanying Bodhisattva. 1 

Garuda form. 

He is usually standing, and has the wings and claws of a Garuda (PL. lix, fig. c). 
He may have a human head with a beak, or a head like a Garuda. His wings are 
spread, and, if painted, he is dark blue. The right hand may hold a chopper, and the 
left a bowl He stands on a demon or, according to Grtinwedel, a dying Naga. He 
sometimes carries a sword and a gourd-shaped bottle, or his two hands may be m 
'prayer' mudra. 1 

EATNAPANI (Third Dhyani-Bodhisattva) 
(Jewel-bearer). 

^W^W Jewel). Bh ya „i-Bodhi S attv a ofthethi,d D h y aoi.E U ddhaE,to as ambhava. 
Eatnapani belongs to the group of five Dhyani-Bodhisattva, but is not included in 

^C'taLtfof Eatnapani are very rare, and he is also seldom represented in 
painthigs He wears the usual five-leaved crown and ornaments of a Celestial Bodhi- 
LTva ^nd is seated with the right hand in ' charity ' mudra, sometimes holding the 
stem of a lotus-flower, while the left, balancing the cmtamani (magic jewel) lies m 

h " There is a Chinese example in bronze, with three cintama^ in the Bodhisattva 
crown. The flaming pearls are arranged with one above the other two thus forming 
a triangle. In the left hand is a cintamani, also in the form of a pearl, from the top 
of which issues a three-forked flame. The right hand is in ' chanty mudra. 

i v. Waddell, Tie Vteroni Cult, fig. 8. 3 v. Pander's Pantheon. 111™, lxxix. 

1 Museum fur VeJkerkunde, Berlin, 
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Table VI 


/ I. Avalokitesvara. Mudra : namalikara (devotional). 

Symbol : rosary and pink lotus. 
II. Padmapani. Mudra : vara (charity). 

Symbols ; vase and lotus. 
Distinctive mark : Amitabha in crown. 
I. Human J ni Avalokita as Buddha. 1 

IV. Avalokitesvara. Simhanada (on roaring lion). 

Distinctive mark : crescent in hair. 
V. Nilakantharyavalokitesvara. 
VI. TraUokyavasanxkara-Lokesvara. 
\ VII. Harihariharivahanodbhava. 


One 
head. 


II. Human 
form with 
emanations 


III. Four 
arms. 


I. Avalokitesvara with emanations of twelve ' crowned ' 
Buddhas. 

Symbol: lotus. 
I II. Shnhanada-Lokesvara with emanations of five Buddhas. 

I. Form incarnate in the Dalai Lama. 

Mudra : namahkdra. 
Symbols : lotus, vase, rosary or mudras. 
II. Upper hands : mudra namalikara. 

Lower hands : mudra dliyana (meditation) holding patra 
(begging-bowl). 

III. Mudra : dharmacakra (turning the Wheel of the Law). 

IV. Eakta-Lokesvara. 


1 II. 


I. Ten arms — anjali mudra — holding Tarn. 
Padmanartesvara. 


IV. Ten to 
eighteen arms. 

V. Dogmatic form of Avalokitesvara— twelve arms. (Namasangiti?) 

VI. Six to twenty arms. Amoghapasa. Mudra : namalikara or dharmacakra. 

Special emblem : pasa (lasso). 
Symbols : rosary, lotus, bow, &c. 


1 A. Foucher, Iconographie bouddMque, p. 94. 
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, T Third eve four arms. Mudta : vara. 
Three 1 ey ' Symbols : rosary, padma, bow and arrow. 

heads. I jj Halahala-Lokesvara. 

t I See MayajalakramaryavalokiteSvara. 
Third eye— twelve arms. 
IT Third eye, twenty-four arms. Mudra : mijali (salutation). 

1 * mn Mirth karri. 


Five 
heads. 


namahkam. 
dhyana. 


mi , t +n pipht arms. Mudra : namahkam. 

Wmm. | t ^f^arms raised in «« »»,«, M1W A^tebha .mage. 

L 1,000 armed (if eyes in palms 1 1,000 eyes '). 
Symbols : rosary, lotus, kalaia, &c. 
Mudra : dharmacakra or namahkara. 
II. 1,000 armed-two upper hands hold sword and shield-steps to right on 
serpent. 

Champa. 


Lokesvara in Indo-China . 

Lokesvara in Siam. 
Kuan-shih-yin in China. 
Kwan-non in Japan. 


Cambodia. 
, Annam. 
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A V A L 0 K IT ES V A R A WITH TWELVE EMANATION'S 


AVALOKITESVAKA (Fourth Dhyani-Bodhisattva) 


Lit. avalokita (looking on), i§vara (lord). 
The lord who looks in every direction' (Sadd. Pund). 1 


(T.) spyan-ras-gsrgs (pro. tchen-re-ai) 

(with a pitying look). 
(M.) nidubarUjeMi (lit. 1 he who looks with 

the eyea ') or qongsim-bodhisaUva. 
(C.) Kuan-shih-yin (fl"^ 
(J.) Kwan-ze-on [Kwan-non). 
Mudra : namahkdra (prayer). 
Symbols : mala (rosary). 

padma (pink lotus). 


Colour: white [in Nepal, red 8 ]. 
Gonaort : TarS. 

Mantra ; 6m, mani padme, hum ! 
Vija mantra : Hri / 
Fourth Dhyani-Buddha : Amitabha. 
Dhyani-Bodhisattva : Avalokitesvara. 
Manushi-Buddha : Sakya-Muni. 


In the Mani Kambum 3 it is related that ' onee upon a time, Amitabha, after giving 
himself up to earnest meditation, caused a white ray of light to issue from his right 
eye, which brought Padmapani (Avalokitesvara) Bodhisattva into existence '. It goes 
on to say that Amitabha blessed him, whereupon the Bodhisattva brought forth the 
prayer: 1 6m, mani padme, Mm!' 'Oh! the jewel (of creation) is in the lotus!' 4 
(Beal). 

Avalokitesvara, the Measured Light of the Sun and Moon, is thus the reflex or 
spiritual son of Amitabha, Buddha of Infinite Light. As the personification of Power, 
the All-pitying One, he is the most popular divinity in the Mahayana Buddhist Pan- 
theon, and is the object of much veneration in Nepal and Tibet. In fact, his worship 
still extends northward to Lake Baikal and from the Caucasus eastward to Japan. 

It is not known how early the worship of Avalokitesvara existed in India. His 
name is mentioned in the Suvamaprabhasa sutra, but the date of this sutra is uncertain, 
and little credence is given to the legend that Kasyapa Matahga 5 discoursed on this 


1 According to the Tibetans , ' the lord who 
looks '. European scholars give ' the lord of 
what we aee ' the revealed lord ', ' the lord whom 
we see ', or ' the lord with compassionate glances '. 
Sir Charles Eliot gives: 'the lord who is looked 
at', vol. ii, p. 13. Finot follows the Tibetan 
rendering, 'the lord who looks', Lokcivara en 
Indo-Chine, p. 1, and v. Zimmer, Ber Name 
Avalokitesvara, Zeitschrift d. Deutschen Morgen- 
landischen Gesellschaft, Band I, Heft I, 

2 Avalokitesvara usually takes the colour of his 
spiritual father Amitabha (red) in Nepal. A. 
Foucher, Iconographk bouddhigue, p. 99. 

3 A Tibetan historical work attributed to the 
Tibetan king sEong-tsan-sgam-po, according to 
Schlagintweit, Buddhism m Tibet, p. 77. 


1 According to Hodgson the correct translation 
is : ' the mystic triform is in him of the jewel 
and lotus ! ' v. dm. According to F. W. Thomas, 
J. E. A. S. 1906, p. 464, it should be written: 
Om manijgadme hum, which thus changes the 
sense to the invocation of a feminine divinity, 
v. A. H. Francke, J. E. A, 3., July 1915, Tlte 
Meaning of the' Otn-mam-padme-huni '. 

5 Kasyapa Matahga is sometimes confounded 
with Kasyapa Buddha. He returned with the 
emperor Mingf i'a mission to China A. n. 67, and is 
believed to have been one of the first diseiples of 
Gautama Buddha in a previous incarnation, v, 
M. Maspero, LeSongeetVAmbassade del'empereur 
Ming, B. E. F. E. 0., vol. x, 1910, and v. P. Boae, 
The Indian Teachers in China, p. 37 
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*. in India before introducing Buddhism £ 

and bv the twelfth had practically disappeared, with the result vm J 
is at present — » ^ 

His worship was m reduced "fc^JJ™^* in the king sEong-tsan- 
when he was proclaimed by the Buddhist priests in Buddhist gods, 

sgum-po. He soon became the f£ " * ™ e Buddhiat faith 

being looked upon as a representative of Buddha, and guaru 

until Maitreya should appear JES t0 have ore ated the fourth 

Another reason for his popularity is that ne is peueve 

wort which is the actual universe, and he <£^™£a the end of the 

The worship of Avalokitesvara was introduced into China towara i 
firs X a d, where he was called Kuan-yin ; and penetrated into Japan in the 
Wnlgof^e seventh century, where he was ^^f^^ rf ^ 
Ivalokitesvara, the All-sided One, who plays an ""P*^**.^^^ 
^SStErf* m Korthern Buddhist, with "^^^ 
mum himself, according to the ^^^^^^^ rib 

and Sarva-niwanavishkamhhin with the perfections of ^J«E^ ™ ked > 
the miracles he accomplished when he descended into ^ZT aZ^ other 
deliver them and transport them to f^^Tf*^* tZ2^\2& the 
miracles, he relates how he himself was saved by the ^o^sattva and reco 
legend of SimhahV of his shipwreck off Tamradvlpa, of the ^ 
were in reality Kakshasas* who tempted him, and o the m! M 
appeared on the seashore and carried him away in safety. He«^ J 
hef Buddha, was Simhala, and that the miraculous horse was ^ 

The figure of Avalokitesvara was generally placed on a hdl-top which may ae 
for his being called ' the lord that looks down from on high 

Beal, is probably a relic or revival of the old **j2£3L J»! and 

connects him with a mountain called Potala mentioned m the 
of which there are three in India. The one at the ^f^J^^ 
legendary, but in the seventh century Hsuan-tsang refers to S 
manifested himself on Mount Potala in Southern India* ^gSrf to the wor - 
Lama at Lhasa is named ■ Potala ■ ; while the of 
ship of Avalokitesvara, is called *P'u-tV, which is beheved to be a con^ 
< Potala '. But just why Avalokitesvara is connected with a Mount Potala remains 

spoken of as a white horse, or as 'horse beaded 711 
(Bats Kwan-non ?) 
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&i AVALOKITESVARA (AMOGHAPASA) 


d. AVALOKITESVARA 


AVALOKITE^VAEA 


59 


Avalokitesvara is in reality a kind of pope ' existing eternally in the heavens as 
a vicar of one of the Buddhas of the present age, but delegating his functions to a 
succession of earthly popes in whom he is perpetually incarnated and reincarnated, 
while at the same time preserving his personality in his own heaven '. 

Buddhist legend claims that he manifested himself 333 times on earth 1 for the 
purpose of saving mankind, and that all the manifestations were human, with the 
exception of the miraculous horse Balaha, and masculine, with the exception of the 
female forms of Kuan-yin in China and Kwan-non in Japan. He is supposed to have 
been incarnate in the Tibetan king sKong-tsan-sgam-po, as well as in every successive 
Dalai-Lama, and is the principal tutelary deity of Tibet. He is worshipped in a triad 
with Manjusri, God of Wisdom, and Vajrapani, God of Power, on either side. 

Although his first representations in India resembled Brahma, with the hands in 
the Brahmanjali mudra (devotional attitude), his functions were those of Vishnu — 
Preserver and Defender. But he also has much in common with &iva, for the colour 
of both is white, and Avalokita may carry the trident with a serpent coiled about it — 
diva's symbol. In Japan, near Nara, there is a statue of a Sho Kwan-non with a serpent 
coiled around the left arm. 

Avalokitesvara is sometimes represented with five heads (v. PI. xxm, fig. d), in 
which case he resembles &iva as Mahadeva with five heads 2 ; but his form with more 
than one head has usually double that number, with the head of Amitabha on top, 
making eleven heads in all. He is often represented in yab-yum attitude with his 
sakti, but there are examples where he holds the yum on his knee in archaic manner, 
as &iva holds Parvati. 

In his earliest form he is represented with one head and two arms, and either 
sitting or standing. His hands may be in ' prayer ■ mudra, or the right in ' charity ' 
and the left in 'argument' mudra. His most popular non-Tantra form is Padmapani. 

In the earliest representations of Avalokita, the hair is drawn up in a high uskmsha, 
but in later images he wears the five-leaved crown, in the centre leaf of which is 
usually a small image of his spiritual father Amitabha, In the paintings, however, 
according to M. Foucher, the image is usually omitted, and, if standing, the left hand 
is almost invariably in vara (charity) mudra. 3 

Although Avalokitesvara is more popular than Manjusri, he is the second Bodhi- 
sattva mentioned in the Buddhist Scriptures, while Manjusri is the first. 


1 v. Saddharma Puttclaftka, pp. 410-411, where 
he is manifested as Vajrapani. 

I 2 


- v. Moor, The Hindu Pantheon, PI. xv. 

3 A. Foucher, Iconographie bouddhigue, p. 98. 
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SIMHANADA-AVALOKITE6VAEA (or Shpl,an fl da-Loke^ara) 
(The Lord with the voice of a Hon). 

Symbols : padma (lotus). 

kkadga (sword). 
Upala (skull-cup). 
triiula (trident). 
Colour: white. 

tw™ form of AvalokiteSvara invoked to cure 
Simhanada-LokeSvaea * a hOnjtata »°' m °* f ™ of Lamaism am< ^ the 

leprosy Northern ^ J the s^^^,^, 

b ft. form, upward toward the god. According to the 

ST 'SiStat a «i which is supported by a lion, hut he . 

often seated on a hU manifestation of Padma. 

In m Sun toda* ™ Avalo U>»*£ Bodhisattva ornaments with a 

psm Wth one head and tw .Mm He ^ ^ 

rhShL"^ 

wfth jewels and on the left side of the head-dress is usually a half moon. Ovei the 
Te fSL there may he an antelope akin. The right leg 
, ■ i a ,„ ^„ii+ hand is in ' chanty mudra) or is in tlie atuiuue 

o°::l', within S £ reused 1 £ right „ 

with flowers is at hie left aide, but is often miaamg. Behind the ngb* armj ^ 
rise a trident, around which is coiled a cobra,' but this also may be nnssmg. In the 
ZlrX: f examples in Northern India there are usually emanations of the hve Dhyam- 

B " TteSimhan.da-Loke.vara seems to unite the form of taUMB-lW 
iusrl-the idea evidently borrowed from an ancient Brahman cub torn, but a though 
he sword, the pose, and the support indicate Manjusn, the god * undoubtedly 


1 Ti Sadham. 

a Mythohgie bmddhique, p. 130. According to 
Theobaldus in Ms Phystologus, when a lion is born 
it lies for three days as if dead, and is then awak- 
ened to life by the roarings of its sire, the lion. 


5 (v. PI. xxxv, fig. d.) v. Waddell, Journal of 
the Royal Asiatic Society, Jan. 1894, p. 77. 

1 A. Foueher, Jconographie bouddhique, partie ii, 
illus,, p. 83. 

5 v. The Dhyani BuddJtas, 
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Padmapani. According to the sadhana, 1 the five Dhyani-Buddhas emanate from his 
body. 

Avalokitesvara is represented as Simhanada in a simpler form, but is always 
a Lokesvara (or Lokanatha), a prince wearing rich garments and many jewels. In 
this form he is seated on the lion support with his hands at his breast in namahkara 
mudra (devotional attitude). His hair is drawn up on his head in a high ushrmka, 
mitre-shaped. His symbol, the rosary, is supported by a lotus-flower on a level with 
his right shoulder. 

PADMAPANI (Dhyani-Eodhisattva) 

(Lotus-bearer) 

(Non-Tantra form of AvaloHteHVara). 

(J.) Sho Kwan-non. Colom- : white [in Nepal, red]. 

Mudra : vitarka (argument) and vara (charity). Distinctive mark : small image of his 
Special symbols : padma (lotus). Dhyani-Buddha, Amitabha, in his 

TcaMa (vase). crown. 

Padmapani is a non-Tantra form of Avalokitesvara, and is supposed to create all 
animate things by command of his Dhyani-Buddha, Amitabha. According to the 
system of Adi-Buddha, lie received from the Adi-Buddha, through the medium of 
his spiritual father, Amitabha, the active power of creation, of which the lotus he holds 
in his hand is the symbol. 

He is supposed to have created the actual world, which is the fourth, and, accord- 
ing to Hodgson, to have produced 1 Brahma, for creating ; Vishnu, for preserving ; 
Mahe£a (Siva), for destroying '. 2 

After the death of Gautama Buddha, Padmapani is believed to have undertaken 
the work of propagation of Buddhism, until the creation of the fifth world by Visva- 
pani, and it is probably for this reason that he is extremely popular in Tibet, and 
especially so in Japan, under the name of Sho Kwan-non." He is also said to be the 
favourite deity of the Nagas (serpent gods). 

Padmapani is represented as a slight, graceful youth, and, being "a Dhyani-Bodhi- 
sattva, is dressed like an Indian prince, with many ornaments. His hair is drawn 
up in a mitre-shaped ushnlsha behind the five-leaved crown, in which is a small image 
of Amitabha (his distinctive mark), but the crown may be missing, especially in the 
paintings. 

In his earliest form he held the lotus-flower (his special symbol) indicated by his 
name ; but in later representations the vase was added. The lotus-flower, however, 
was seldom represented in the vase, as in China and Japan. 

According to his mantra, ' Om, mam padme, Mm ! ', he should carry a jewel ; but 
such examples are very rare in Tibet, while in both China and Japan the cintamani 

1 v. Foucher, IcanograpMe bouddhique, partie ii, 1 v. Padmapani, with twelve emanations, 

illus., fig. 5, sadhana, p. 34. 5 v. Kwan-non, 
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, i -„a v>,r Tantra forms of Avalokitesvara 

■charity Mta. The left hand » m- £#• 3^ PadmapSl?i holds ft. 
kiteSvara). When the vase . ™PP°* d t ne hand it is held at the 

Padmapani ma, have an antelope skin over his left shoulder and in this form, if 
J2*&«. If Amitabha is missing from his crown and he ™*^»* * 
resembles a form of Maitreya, whose symbol is also the (V. iM"*^ 

In Ceylon small bronze figures of Padmapani have been found ». s <J « 
between the sixth and ninth centuries, where he is represented safe. hm 
cdlod ' roval ease • (m«/«) with the right or left foot pendent. The right hand may 
tEjgZZ or J. ««, ^ taft, behind the left knee r^son * 

j 11 k„tA, Hip qtom of a full-blown lotus-flower at the left siiouiaei 
^ S. t ^ta "unl in China (PL sx., fig. * and dosely resembles 
to SatorliaSa-ManjuSrl, the difference being that he carries the fuMown rose 
Wus^») instead of the blue lotus with the petals closed M 
image of his Dhyani-Buddha in his hoM-dress, which ,s unusual IB the nudges 

Ma Hf sometimes accompanies the Dlpahkara Buddha, but he may 
assistants to the number of four. In the latter case the green Tarn , always * b. 
right, and he is accompanied by PrajMparamita (or MaricI) and the yellow Ta 
wS as by the god Hayagrlva. Padmapani is also sometimes found in a triad with 

^rllt&e pictures he is white, while * * 

according to it Foueher, he is red, and the small image of Amitabha in ms ciown is 

rffiTEi of Padmapam, seldom seen except in W^R^*** 
■ Defender of the DreadV, He ^ ^£,ve £ 

the museum at Colombo there is an image 01 rAum^u , „ t 
forehead in front of the ushnlsha and he may be represented with the twnta, flowing 
on both sides of his head, and upon the assistant den.es surrounding 

him. 4 


1 v. Kalaia, Glossary. 

» Illustration, A. Foueher, Iconographie baud- 
dhique, partie ii, p. 43, and A. Coornaraswamy, 
i Mahayana Buddhist Images from Ceylon,' Jour- 
nal of the Royal Asiatic Society of Great Britain and 


Ireland, April, 1909. v. Tibetan example, PI. 
xxxi, rig. a. 

s This form may be the origin of the Pa-nan 
or 1 Kuan-yin of the Eight Sufferings 
1 Getty collection. 
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PADMAPANI 

with emanations of twelve Bodhisattva (or ' crowned ' Buddhas ?) 

The bronze statue with emanations of twelve Bodhisattva (PI. xxn) is, as far as the 
author knows,;unique. It was purchased at Darjeeling, where, however, it was impos- 
sible to find any one who could give a satisfactory interpretation of its significance. 1 

The difficulty in determining the signification of the Bodhisattva (or are they 
1 crowned ' Buddhas ?) that emanate from the ushnlsha, urna, ears, mouth, heart, navel, 
hands, and feet of the Padmapani form of Avalokitesvara is that there are no symbols 
or distinguishing mudra. There are, however, several hypotheses which seem to 
explain, to a certain extent, the bronze. 

t. Does it correspond with the eleven-headed form of Avalokitesvara ? 

The two emanations from the feet might be identified as Vishnu and Siva, for it 
was often the custom of the Northern Buddhists to represent Brahma, Vishnu, and 
Siva at the feet of their gods. (PI. xxrv.) 

The ten Bodhisattva thus left are most difficult to identify, but may possibly cor- 
respond with the ten heads of Aryavalokitesvara, whose normal head is counted as 
the eleventh. 

If we accept the hypothesis that the form of Padmapani with the ten emanations 
corresponds with the Arya Pala form of Avalokitesvara (Ekadasamukha), the upper 
1 crowned ' Buddha emanating from the ushnlsha would be his Dhyani-Buddha, and 
the one underneath issuing from the uma the Manushi-Buddha. There still remain 
eight Bodhisattva to identify. 

The lower emanation on the left, issuing from the heart, has every appearance of 
being his consort, the white Tara. The second, from the top to the left, with 
a musical instrument, resembles SarasvatI ; and the third, with the left leg pendent, 
is possibly the green Tara. The rest seem impossible to identify. We know from 
the sddhana 2 that there was a form of Padmapani called ' Padmanartesvara seated 
on an eight-petalled lotus, on each petal of which was a goddess, Tara, BhrikutI, &c. 
Are then these eight emanations goddesses ? 
2. Does it represent the ' vital breaths ' ? 

Ten of the twelve emanations might represent ' the ten vital breaths ' (the five 
organs of sense and the five material elements, earth, water, fire, air, and ether, of 
which man is composed). The eleventh emanation would then be the sixth sense 
which proceeded from the Dhyani-Buddha, and is indicated in the bronze by the 
divinity above the forehead. The twelfth emanation would be the sixth element, the 


1 The Amitayur-dhyana stdra has the following 
reference to the emanations of the Bodhisattva: 
' Within the circle of light emanating from his 
whole body, appear, illuminated, the various forms 
and marks of all beings that live in the paths of 
existence ' (i. e. men, gods, hell, departed spirits, 
the brute creation). 


Mitra gives the following in his Sanskrit Litera- 
ture : ' The merits of Avalokitesvara may be 
counted by myriads. In one of the pores of his 
body, there are thousands of heavenly choristers ; 
in another, millions of Eishis.' (p. 97.) 

3 A. Foueher, Iconographie bouddhiqm, partie ii, 
p. 37. 


^tS^Wi the — and placed aho.e 

In the » * "/(Xe principle,), Brahma, creator 

Buddha, produced, by the Deva (Siva), destroyer. . 

of *» and human beings; Vishnu pro erve the earth ; Varuna, the 

From the Bodhisattva also emanated \ ayu, toe * , ^ rain . Surya, the 

water on which the earth ^ the earth. Added to these were 

sun, and Candra, the moon, whose J™^^^^ goddcss of beauty. Yama was 
SarasvatI, goddess of mnsxc and poetry and W m gg^ ^ ^ 

also among the *«* to pumsh sin ; for altnougn 

"^nTptstt-the Kara^Yy^ these deities are made to proceed fro, * ti* 
of Padmapani, and they are twelve in number. , From between his 

his hair, the Indras and derates. * sWders has three heads ; but the fourth, 

let case one could identify the mountain over the head 

The ^ reX and X emanation from the teeth 

from the left foot, is evidently Varuna, water, but m the text Varuna p 
tll6 Zeof the other emanations 

a symbol or a «M so that if we accept the ^^nln lom the X* - 
the passage quoted above, we must ook upon the emanation t ^ 
India; from the forehead, as Siva ; from the W»£ « £ the emanation 
mouth (to the right), Vayu; from the left altagh 
between SarasvatI and Lakshml (which may possibly proceed from 
the bronze does not clearly indicate it), Yama. Hodgson in the 

Among the Kepalese paintings from the f^^^^Sadm^ 
library of the Institute » " ^££5 STfc « -*& 
(red) with eto emanates, of the twelfth emanation from 

that in his crown is a small image into three hhl , celestial, terre, 

the mhmsha in the bronze. The painting is cnviaea 

^ r rupture and Ju-ni-ten which practically corresponds to this 
1 Hodgson. The Languages, Liteiature, ana 

Religions of Nepal and met, p. 88. The Japanese group. 
Buddhists have a group of twelve derns called 
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PADMAPANI ^ 66 

trial, and the underworld. From each finger of the right hand of Padmapani is an 
emanation (?) that is located in the third loha and is, according to M. Foucher, 
a preta. 1 These five personages, which are also represented in the pedestal of the 
bronze, resemble Germanic gnomes. 

None of the hypotheses apply absolutely to the bronze, possibly because the artist 
did not follow tradition in every detail, and also, very probably, because the correct 
interpretation has not yet been found. 


AVALOKITESVARA 

Tantra form. 

The first Tantra form of Avalokita appeared in Northern India after the founding 
of the Tantra school by Asafiga about the middle of the sixth century a. d., and 
differs from the non-Tantra form in that there are four arms instead of two. The god 
is represented dressed in princely garments, with many ornaments. The hair is drawn 
up on the head, mitre-shaped, like the non-Tantra form, and^'the ushnisha is often 
surmounted by a flaming pearl. There is generally" a small image of his spiritual 
father, Amitabha, in his head-dress, especially when, later, the five-leaved Bodhisattva 
crown was added. The god is represented seated with the legs closely loeked, and 
with the two original hands either against his breast in namakkara (prayer) mudra, 
resembling the attitude of Brahma when repeating the Vedas, or in dharmacakra 
mudra (PI. xxi, fig. c). The hands, however, may clasp a jewel, symbolical of the 
mani (jewel) in his mantra : 'Om, mani padme, hum !' 2 or hold a conch-shcll, but these 
forms are very rare. The other two hands hold the rosary, and either the lotus or 
book. It is this form that is supposed to be incarnate in the Dalai-Lama' at Lhassa. 

There is another form with one head and four arms, but standing. The upper 
arms are against the breast in namahkara mudra, the lower are in dhyam mudra and 
hold the patra (begging-bowl). 

In the Bacot Collection at the Musee Guimet there is a small copper-gilt statue 
of Avalokitesvara with one head and ten arms. The upper arms are raised, the 
hands in anjali (salutation) mudra, over the head, and hold a small image which should 
be his Dhyani-Buddha, but in this case resembles his saJcti, Tara. It cannot be 
Amitabha, as catalogued, for a part of the hair is drawn up into a mitre-shaped 
ushnisha, while the rest hangs down the back, indicating a Bodhisattva. The right 
hand is in ' argument ', the left in 1 charity ' mudra. Against the right shoulder is a 
flowering branch. The left is pendent, indicating the green Tara. 


1 Catalogue des peinlures nepalaises et tibitaines 
de la collection B, E. Hodgson a la BibliotMgue de 
UXnstUttt de France, p. 26. According to M. 
Foucher, the pretas are receiving ambrosia from 
the finger-tips of Padmapani, and there are three 
illustrations of this in the Hepalese MS. Add. 
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1643 in the University Library, Cambridge, where 
the ambrosia flows directly from his finger-tips 
into the mouths of personages or animals, v. 
PI. rv, No. 28, Foucher, Iconographie bmddhigue. 
1 v. Bacot Collection, Musee Guimet, Paris. 
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either side of the central head, and ** h «. tt Amitabha , OTer 

his Milnushi-Buddha, SSakya-mum, for he ,BO as jr 

his head, hy his upper ^J^^S, form's of Avalokitesvara, and 

There are many vanahons of these - ^ He has 

one of them, called AmoghapaSa holds ' bol the lasa0 , he holds 

head and from six to ^^^1^. He is sometimes aeoom- 

the rosary, trident, ewer to., and £J ^ end Bhrikutr. 
panied hy the ^ lie held and twenty arms, which b 

There is another form oi Amoga^w namahMm mudra ; 

seated (PL ^^ffj^ SSK lasso,' the left the 

the arms underneath he on the lap the ^ ^ ^ the next pan 

rosary. The two npper hands are the rest "hold various symbols 

holds lotus buds, the next vajra and ^cm?a, and 

belonging to Avalokitesvara. collection of M. HdlM. 

There is an ^^J^t^«S^e%<rf™. Thelowest 
The deity is represented seated witn o ^ ^ 

He Bojmaiic -Form (Namasanglti ?) (PI xx). 

. . , „„„ wl twelve arms, and is seated with the legs nrmly 
In m fenh ^'^'X^l o—ts, and his «(■* behind the five- 
locked. He wears all the . B°dfosattva, j ' hich the liaI1 ds of the uppermost 

leaved crown, is surmounted by a ha f been ^ fo find the San . 

airs i^&s^ssass 
^»rr^dTr^^^«-.- 

thumbs are upright and pressed agamst each shoulders, in «H*fci 

Tower. The hands of the original arms — J fe ^ 

The hands of the arms ^^^^ from a vessel. The 
BUrnaUia san W aM is called the head, that is to say that the 

position of the hands is reversed from those above uie 


1 Called by the Japanese renge-no-in (v. Glos- 
sary) or the 1 mudra of the lotus '. 

* The middle fingers symbolize the element 
fire, and in this position represent the flame which 
is the symbol of Adi-Buddha. Bhattacaryya, 
Buddhist Iconography, p. 14S, quotes a sadham 


from the DharmakoSa samgraha that applies in 
every detail to this deity with the exception of 
the above mudra, which according to the sadliana 
should be atjali (v. Glossary, and FouobWr 
Iconographie bouddhiqiie, partie i, p. 69). The 
deity in the sadkana is called Namasahglta. 
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indexes and middle fingers are stretched downward instead of upward, and the tips 
of the latter descend into the vase held by the hands underneath, in dhyana mudra. 
This position is most unusual, and represents the dominant principle of the Yoga- 
charya school : the Mystic Union. The hands, in ' lotus ' mudra, symbolize the Vajra- 
dhatu, and the vase the Garbhadhatu—the union of the Spiritual and the Material 
or the Two Parts (v. Glossary— Vajra, Vajradkatu, Garbhadhaiu). The author sees no 
reason why this form may not be called Namasanglti Avalokitesvara, especially as it 
holds the vase. 

ARY AV ALO KITES VARA (Arya-Pala) 
or Ekadasamukha 
(Eleven-headed). 

(T.) hp'ags-pa spyan-ras-gzigs (the sublime (divinity Mudra : nama&kara (prayer). 

of) penetrating (and) charming vision). Colour : white (but may he yellow). 

(H.) miabalo (corruption of the Sanskrit). Distinctive mark : eleven beads. 

(J.) Ju-ichi-men (eleven -headed) Kwan-nm. 

Avalokitesvara, in his manifestation with eleven heads, is Samantamukha or the 
' All-sided One *■ — the god who looks in every direction to save all creatures. 

There are several versions of the legend explaining his eleven heads, but they all 
resolve themselves into the following ; Avalokitesvara, the All-Pitying One, descended 
into hell, converted the wicked, liberated them, and conducted them to Sukhavati, the 
paradise of his spiritual father, Amitabha. . 

He discovered, however, to his dismay, that for every culprit converted and 
liberated, another instantly took his place, and legend claims that his head split 
into ten pieces from grief and despair on discovering the extent of wickedness in the 
world, and the utter hopelessness of saving all mankind. Amitabha caused each piece 
to become a head, and placed the heads on the body of his spiritual son, Avalokite- 
svara, in three tiers of three, with the tenth head on top and his own image above 
them all. Thus, the ' On-looking Lord ' was endowed with twenty-two eyes instead 
of two, to see all suffering, and eleven brains instead of one, to concentrate on the 
best means of saving mankind. 

Monier Williams claims that the three tiers of heads indicate that Avalokitesvara 
looks down on the three worlds : world of desire, world of true form, and world of no 
form. According to Eitel, the three groups of heads represent the triad Avalokita, 
Manjusri, and Vajrapani, for in this form of Arya-Pala he always carries a book and a 
thunderbolt, symbols of Manjusri and Vajrapani. Statues were found in the Magadha 
which combine these three gods, 1 and there are descriptions of this form in the 
Nepalese sadliana, where the Sinmanadalokesvara is mentioned as being seated on 
a lion with the sword (Mahjusrl's symbol) on a lotus at his left, and a rajra-shaped 
trident, around which is coiled a snake, at his right, indicating Vajrapani. The form 

1 Toucher, Iconographie bmddhique, partie ii, illustr,, p. 33. 
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is, however, looked upon as Avalokitesvara. Grifhs claims that these three j 
were originally one divinity, and that the qualities attributed to this deity, of Mc 
Wisdom, and Force, were personified later in the forms of Avalokitesvara, Manji 
and Vajrapani. 

But the signification of the eleven heads may go back farther than the Budd 
legend. We have seen that Avalokita lias much in common with Siva, whc 
a development of the Vedic god Budra. 

In the Brikadclranycilca Upaniskad there is reference to a group of eleven But 
which represent the 1 ten vital breaths with the heart as the eleventh * (Dawsi 
This seems to correspond with the ten heads of Arya-Pala, with his spiritual fat] 
Amitabha, as the eleventh. 

In the Vishnu Purdwi there is also a description which applies closely to the Ai 
Pfda form : Rudra is born from a wrinkle in the forehead of Brahma, separates i 
male and female, and multiplies into eleven persons, ' some of which are white £ 
gentle and others black and furious These are evidently the eleven Budras quo 
above, and correspond with the painted forms of Arya-Pala, for the first row of he; 
of Aryavalokitesvara are white and of a sweet expression, the second row are yell 
and smiling, while the third row are dark blue and of angry expression. The tei 
head and the head of Amitabha are calm in expression, but there are examples of ( 
Bodhisattva in which only the tenth head shows anger. 

Aryavalokitesvara may have from^six to 1 1,000 * arms approximately, and ' 1,00 
eyes are in his hands {ch'ien shou ch'ien-yen Hft). The original ones, in mi 

of the examples, are against tiie breast, the hands usually making the devotional mud) 
but they may also be in dhmnacukm mudra (turning the Wheel of the Law), and belo 
them are hands in dky&na mudnl, sometimes holding an ambrosia vase. The oth< 
hands hold the rosary, wheel, &c. The upper arms may be raised above the head, i 
afijali (salutation) mudra, holding the image of Amitabha over the ten heads. Thi 
form has usually twenty-two arms (PI. xxm, fig. a). 

Avalokitesvara with eleven heads is sometimes represented with thousands c 
arms, which radiate around him, forming an aura ; but the original pair is always t 
his breast, in 'prayer ' or ' teaching ' mudra, and several of the hands hold his specii 
symbols. If there is an eye on the palm of each hand, he is called ' of 1,000 eyes 
which means that the eyes of Avalokita are ever on the outlook for those in distrei 
and carry with them a succouring hand. The various symbols he may carry are : boo] 
vase, jewel, vajra, begging-bowl, wheel, &c, and one of the hands is usually makir. 
vara (charity) mudra. Brahma, Vishnu, and 6iva are sometimes represented at the foi 
of the Bodhisattva (PI. xxiv). 

An image of Aryavalokitesvara, belonging to M. Deniker, has many arms radiatin 
even from the legs. 

Forms of Avalokitesvara from Sadhana* 

I. Avalokita as a Buddha is seated, legs closely locked, hands in dhy&na mudi 

1 Dawsou, Classical Dictionary qf Hindu Mytfio- * A.. Foucher, Iconographie bouddhique. 

*W- Glossary, Sddhana. 


Drawing from the Monuments et M&moires publies par I'Academie dea Inscriptions 
Belles Lettres (Fondatlon Eugene Hot), vol. xvii, few. ii, 1910 
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He is white, has the iirna, but not the ushnlsha, and his monastic garment is red. 1 
According to the sadhana, it is his Chinese manifestation, Kuan-yin. 

H. Simhanada-Lokesvara. He is white, and has one head and three eyes. He 
is seated in the attitude called ' royal ease ', with the right knee raised, on a roaring 
lion, and has a tiger-skin covering. In his crown is a small image of Amitabha. Five 
Buddhas emanate from him. He has two arms. The left hand, resting on the throne, 
holds the stem of a lotus, from which rises a sword (ManjusrI's emblem). The right 
arm rests on his right knee, and behind it is a trident around which is coiled a 

snake, (v. PI. xxxv, fig. d.) 

III. Nllakantharyavalokitesvara. Human form seated on an antelope-skin on a 
red lotus. In his head-dress is a small image of Amitabha. His hands are in dhyana 
mudra, holding a skull of jewels. He wears the Brahmanical cord, and his covering 
is a tiger-skin. He has no jewels. His colour is yellow and his throat is blue. 2 

IV. Trailokyavasaiikara-Lokesvara. Human form with third eye. Is seated on 
a red lotus, a Vindienne, and holds the lasso with a half vajra at each end and an 
elephant-goad. His colour is red. 

V. Harihariharivahanobdhava-Lokesvara-Avalokita is seated on Vishnu, who is 

seated on Garuda, who is supported by a lion. 3 

VI. Eakta-Lokesvara. He has one head and four arms, and is represented seated 
under an aMa-tree. His symbols are : lasso, elephant-goad, bow, arrow. His colour 
is red. 

VII. Padmanartesvara. He may be human, or have eighteen arms. His normal 
ones embrace his sakti. He is seated on a lotus with eight petals, with a divinity on 
each petal— Tara, BhrikutI, &c. If he has eighteen arms, he has only four assistants, 
among which are Hayagrlva. 

VIII. Mayajalakramaryavalokitesvara, or ' he that passes through the net of illu- 
sion '. He has five heads, each with a third eye. The two on the right are white and 
red, the two on the left are yellow and green. He is black, as well as the central 
head. His twelve hands hold : a kapala, lasso, vajra, ratna, lotus, &c, and his normal 
ones hold the bow and arrow. 

IX. Halahala 4 -Lokesvara. He has three heads, each with a third eye. The one 
to the right is blue, to the left red, and the centre one is white. In his chignon is an 
image of Amitabha and a crescent. He has many ornaments, and has a tiger-skin for 
covering. He has six arms, and his symbols are : rosary, lotus, bow and arrow, &c. 
He is seated on a red lotus, and holds his iakti on his left knee, the right being 
stretched out. There is a trident, round which is circled a serpent to the right, and 
a lotus supporting a skull filled with flowers to the left. His colour is white. 

• The Sramana of the White Horse Temple, at 3 This form is found in India with Vishnu 
Loh-yang, China, wore red robes during the Han seated on Garuda, who stands on a turtle, with a 
dynasty. Parker, Studies i« Chinese Eeligion. dwarf, one of the avatars of Vishnu, between his 
Pelliot tells us that red was the colour worn by legs. For legend v. Sylvain Levi, Le Nepal, vol. i, 
all Buddhist priests in China. p. 324. _ 

• Siva's throat became blue after drinking the 4 The Hala-hala is the poison which was 
poison Hala-hala to save mankind. churned from the ocean by Vishnu. 
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. v.Finot, LoMvara en Indo-Cl^me, p. W ^ Glossary. 

p. 12. 
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which is now in Saigon. 1 He is represented standing, with the arms hanging at 
the sides. The left hand holds a lotus, while the right is open with a full-blown lotus 
indicated on the palm,. 2 Behind the crown, the hair is drawn into a complicated 
chignon on which is seated the Dhyani-Buddha, Amitabha, surrounded by a glory 
which merges into the nimbus behind the head of the Bodhisattva. 

Lokesvara is also found in bas-reliefs such as the eight representations at Bantay 
Chmar, where he is figured with from one to eight heads and from two to sixteen arms, 
holding Tantric as well as non-Tantric symbols : lotus, vase, book, rosary, disk, elephant 
goad, sword, vajra, &c. 3 

There are several examples of LokeSvara at Ahkor-Thom, as well as at Nak Pan, 
where he is represented on the false doors of the Sanctuary with one head, two arms,* 
and with the image of Amitabha against his high chignon. The symbols he carries 
are unfortunately broken, but were probably the lotus-bud and vase. 

Comparatively recently, a Lokesvara was discovered at the temple of Bayon by 
Mr. Parmentier which has changed all the theories in regard to the temple. Having 
the Dhyani-Buddha Amitabha figured against his chignon, he is indisputably Loke- 
svara. He has four arms holding the lotus, vase, rosary, and book. A necklace of four 
rows of beads crosses at his breast and passes under his arms. He wears a most 
ornate belt with pendants above his short dhoti, and is surrounded by four apsaras 
(v. Finot, Lokesvara, PI. xx). 

The most puzzling form of Lokesvara, found in Cambodia both in stone and in 
bronze, is called 'irradiant', i.e. emanating innumerable small Buddhas. 5 He is 
always figured standing, and has one head, a third eye, and eight arms. His body, bare 
to the waist, is entirely covered with small Buddhas, of which all are in dhjana mudni 
except the one in the centre of his breast and three at his waist line, both at the front 
and the back. They carry symbols which are held just above the knees, but on none 
of them known as yet can the symbols be distinguished except on the Lokesvara 
found at Phnom Dei in the jungle, not far from Ahkor-Thom, which the author had 
the privilege of studying. 6 The deity figured on the back of the Lokesvara holds 
incontestably the vajra and ghanta : is it then a Vajrasattva ? 

On the five toes of each foot are seated five Buddhas in dhyana tnudra ; or else the 
Buddhas are arranged as bracelets and anklets. 

Each curl of the hair of the ' irradiant ' Buddha is in form of a Buddha. He has no 
crown, but a larger sized Buddha than the others is seated before his chignon. Were 
it not for the presence of other divinities than Amitabha Buddha, one would 
be inclined to believe that the innumerable small Buddhas were but the multiplication 
of the larger Buddha on the head— in other words, an attempt to intensify the 

1 v. Finot, Lokesvara m Indo-CUne, PI. 1. 8 Royal palace at Pnom Penh and Brahman 
Collection of Mr. Nguyen-hu'u-Hao. temple at Bankok. v. Finot, LoU&mra, PI. xix, 

2 Which denotes an esoteric representation. and Q. Coedes, Bronzes Khmers, p. 47, Plates 

3 v. Finot, Lokesvara m Indo-CUne, p. 240, xxxn and xxxm. 

PI. xvii. * Thanks to the kindness of M. H. Marchal, 

* Parmentier believes that there were origin- Conservateur du Groupe d'Ahkor. 
ally two other arms which have disappeared. 
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reflection of Amitabha which is none other than Lokesvara himself. 1 Until the identi- 
fication of the deities represented on the breast and around the waist are definitely 
determined, one can but reserve one's opinion. _ _ 

The ' irradiant * form of Lokesvara is also found in small bronzes of Khmer origin. 
He is always figured with eight arms, and carries the same symbols as the stone 
representations. The urna is on his forehead and he has no crown, but his hair 
is drawn up into a very nigh chignon encased in a mukuta with a small image of 
Amitabha in front of it. The body is not entirely covered with small Buddhas, but in 
the centre of the breast and around the waist above the belt are either dancing figures 
or else the same deities which are not yet identified on the stone figures of the 1 irra- 
diant ' Lokesvara. Around the neck, in both examples, is a collar of Dhyani-Buddhas, 
and bracelets, anklets, and toe rings of Buddhas ornament the arms and legs. On the 
palm of the right normal hand is figured a full-blown lotus-flower, while the left pro- 
bably held a lotus-bud. There are no large statues of the ' irradiant ' Buddha in bronze. 

In Western Cambodia, a series of monoliths were found which are square in shape 
with niches on each of the four sides. In several of these, we find the Lokesvara 
figured in the usual form with from two to four (or even eight) arms holding the lotus, 
rosary, vase, and book, or the hands in mrnda madm. But in Thma Puok a a monolith 
was found which up to the present time is alone of its kind. Like the other mono- 
liths it is square in shape, but above the principal row of niches are four tiers of niches 
each smaUer than the one underneath it. In the top, a fifth niche may be missing, for 
it keeps its square shape and there is no indication of a lotus or other symbol having 
topped the monolith. 

In one of the arcaded niches of the first row, Lokesvara is figured wearing an 
unusual mukuta of five tiers. He has no Dhyani-Buddha on his head, but in the niche 
above is Amitabha Buddha, and above the Dhyani-Buddha are three other Dhyam- 
Buddhas in niches one above the other. 

Do the five tiers of his mukuta symbolize the five Dhyani-Buddhas ? 3 In that case 
we may suppose that a fifth Dhyani-Buddha originally completed the group, and the 
whole may have been surmounted by a lotus or eintamani. 

Lokesvara is figured in practically every monolith in Indo-China. He is often 
represented with only one deity, his feminine counterpart, Prajnaparamita ; or in a 
triad with the Buddha and Prajnaparamita, while a ferocious form of Vajrapani is 
sometimes added to the trio. 

In Siam, where Lokesvara was particularly popular, many examples of small 
bronze figures of the deity have been found, especially in the northern provinces. 

His usual representation is with four arms, but he may have two or even six. 
He wears a crown, and his hair is encased in the mukuta with his Dhyani-Buddha 
seated against it. The dhoti is very short and is held in place by a belt ; and 


3 None of the Buddhist texts referring to the 
emanations from Aval o kites vara apply to this 
form of the Bodhisattva. 

1 Pinot, Loke&vara, PI. xxiv, and B. E. F. E.O. 


xxv, PI. xxxi. 

5 In the SimAanada-sadhana it is written that 
the five Buddhas emanate from the Lokesvara, v. 
Foucher, Iconographie Bouddhique, partie ii, p. 34. 
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he wears an ornate necklace, and heavy earrings, bracelets, and anklets. On his 
forehead is the urna. In his four hands he carries : right, rosary and lotus-bud j left, 
book and lotus-bud. 1 

In An nam, about 900 a. d. the temple at Dai-Hti'u, according to an inscription, 
was dedicated to Katna-Lokesvara, and a statue in silver of the deity was erected in the 
Sanctuary. 

When the Rev. Father H. de Pirey discovered this temple, a gilt bronze image of 
Lokesvara was found which, according to Finot, a may possibly be the statue to which 
the inscription refers. 

Another small image in bronze of Lokesvara was discovered at the same time. 
The head is missing, but the characteristic symbol of Lokesvara, the vase, is in the left 
hand. 

In the tower of one of the sanctuaries was found a stone statue of a female divinity, 
bare to the waist and without symbols in the hands j she wears no crown, but in front 
of the high chignon is the image of a Dhyani-Buddha, which thus seems to indicate a 
feminine form of Lokesvara. 8 

Many bronze statuettes that resemble the above feminine divinity have been found 
in Indo-China. They are figured bare to the waist, with the sarong hanging almost to the 
ankles, held in place by an ornate belt. The two hands hold each a lotus-bud. The hair 
is held in the mukuta, but there is rarely the Dhyani-Buddha in the crown or against 
the mukuta. (PI. xxv, fig. &.) 

According to inscriptions on several of these statues, the goddess is called Prajna- 
paramita ; but when this same form has the Dhyani-Buddha on its head-dress, is it 
also Prajnaparamita ? As this goddess was evidently worshipped in Indo-China as the 
feminine counterpart of Lokesvara, who had chosen the goddess Tara for his consort 
in all the other Mahayanist countries, we must wait until an inscription is found which 
will solve the problem of their invariable presence together on the Buddhist monoliths 
in Indo-China. 

1 v. PI. xxv, fig. a ; also Coedes, PI. xxv, figs. 8 Ars Asiatica, Parmentier, Les Sculptures 

1 and 2. Chames au Musee de Towranne, PI. xi. 

- Bulletin de VEcoleFranqaised'Extr&me Orient, 
xxv. 
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Table YIII 


I. Two arms. 


Kuan- 
shih- 
yin 


II. More tlian 
two arms. 

III. 
IV. 
Y. 


■ Sung-tzu (feminine). 


I. Holds child. 
With or without acolytes. 
With or without dragon. 

II. On lotus holding willow' 

branch or kalaia. 

Or rolls of prayers. \ Kuan-yin (feminine). 

Or hands making dhyana 
mudrd. 

III. a. Represented on the sea. j ^ ^ {feminine)- 
b. Represented on a cloud. ) 

\ Kuan-yin Simhanada 
IY. Seated on a lion. | (feminine)< 

Y. Group of eight Kuan-yin ) p a . nan 

(masculine or feminine), j 
YI. Groupof thirty-two Kuan- 1 San ^ hih _e r h-hsiang. 

yin (masculine). J 
VII. Kuan-yin with crown of eight heads called ' eight- 
faced ' (masculine). 

I. Kuan-yin with ten arms (feminine). 
II. Kuan-yin with eighteen arms (masculine). 
III. 1,000 armed Kuan-yin (masculine or feminine). 

Japanese form : Kwan-non. 

Legend of Miao Shan. 

Legend of Hariti. 
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(8.) Avalokitesvara. (J.) Kwan-se-on (Kmn-non). 

Symbols : Vase, willow branch, bird, rosary of pearls, 

1 Kuan-tzu-tsai ' and 4 Kuan-shih-yin ' were both used in early Chinese texts as 
translations of the Sanskrit term Avalokitesvara. Kumarajlva favoured the word 
Kuan-shih-yin, and used it exclusively when he translated a chapter of the SaddHrma 
Pundanka into Chinese in the fifth century a. d. There is, however, a divergence of 
opinion in regard to the use of the term in his translation of the title AvahMte&vam 
Bodhisattva samantamukha. Paul Pelliot tells us that ' Kuan-shih-yin ' is unquestion- 
ably the Chinese version of ' Avalokitesvara * ; while others are of the opinion that it 
is the translation of * Samantamukha \ his title, which may mean ' universally manifested 
voices', 2 According to Edkins 3 the literal translation may be thus interpreted: 
kuan (looks on), shih (' the region ' of sufferers), yin (whose ' voices * of many tones, all 
acknowledging misery and asking salvation, touch the heart of the pitiful Bodhisattva). 
This interpretation seems to be confirmed by Beal when he tells us that the term vac 
(voice) is met with in certain Buddhist texts as the equivalent of ' Kuanyin'; 4 while 
Hodgson gives as one of the titles of Padmapani ' VagaTsvara ' or the ( Voice-Lord ', 
i.e., he who diffuses the Eternal Word. 

The worship of Avalokitesvara was introduced into China during the Han dynasty 
towards the end of the first century a.d. Fa Hsien worshipped him in the fifth 
century, and by the sixth century the god of Mercy was worshipped in all the 
Buddhist temples. In the seventh century he was still popular, for Hsiian Tsang 
speaks of him with enthusiasm ; and by the twelfth he was practically forgotten, 
except in monasteries and temples where precedence demanded his presence. 

But in spite of his popularity in China during several centuries, the Indian Buddhist 
priests were unable to impose the Sanskrit name of their god on the Chinese, and 
Avalokitesvara was exclusively worshipped as ' Kuan-yin ', god of Mercy. 

The quality of f mercy however, seems to have appealed to the Chinese as femi- 
nine rather than masculine, for a goddess of Mercy, believed to be the feminine manifes- 
tation of Avalokitesvara, made her appearance and drew many worshippers. 6 

When, later, the title 1 Giver of Sons' (Sung-tau) was added to that of ' Mercy', the 
goddess Kuan-yin acquired a popularity that defied all Indian Buddhist influence and 
has lasted up to the present day, in China as well as in Japan. 

There are no records by which one can determine the earliest appearance of the 

i v. Glossary. ' BeaI > Catena, P- 385. 

s M. de la Vallee Poussin gives as translation £ The Sung Kuan-yin are usually female in 

' The All-sided One '. v. Beal, Catena, pp. 388- appearance, whereas the T'ang Kuan-yin are un- 

387. questionably male. 

s Chinese Buddhism, p. 382. 
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female form of Kuan-yin in China, and hence much divergence of opinion in regard 
to her origin. 

An inscription in Nepal which dates from the end of the eighth century a, d. gives 
the names of various manifestations of Avalokitesvara, one of which, especially recom- 
mended to the female devotees for worship, is that of Sakti, evidently a form of 
Avalokitesvara personifying the cosmic Female Energy. De la Vallee Poussin con- 
cludes from this 1 that Avalokitesvara was possibly worshipped in India in female form 
before his introduction into China. 

The earliest forms of Avalokitesvara in China show strong Indian influence, and 
were either modelled on the type of the Bodhisattva found at Takht-i-Bahi, seated 
in the attitude called ' royal ease ', or on the Padmapani type, standing, dressed in 
princely garments and wearing many ornaments. In his left hand is usually a lotus- 
bud, and he may also hold a vase or a mo-yit (v. Glossary). 

Kuan-yin, in his Padmapani form, may have eight heads disposed in two tiers of 
four, which possibly indicate the group of eight Bodhisattvas called the ' Pa-nan * 
Kuan-yin or the Kuan-yin of the ' Eight Perils The Chinese seldom adopted the 
Tantra form of Avalokitesvara with eleven heads disposed in the Tibetan manner ; 
but their form of Kuan-yin called ' Ch'ien shou ' and 1 Ch'ien yen ' (' thousand -armed ' 
and ' thousand-eyed '), which was most popular in China, resembles closely the ' thou- 
sand-armed ' Avalokitesvara in Tibet. In this form he is always standing. 

There are two groups of the male Kuan-yin. One is composed of thirty-two 
metamorphoses 3 called the ' Kuan-yin san-shih-erh-hsiang ' or the ' thirty-two images of 
Kuan-yin They usually accompany an important deity and are all standing, modelled 
on the Padmapani type and differing little from each other. 

The second group is called the ' Pa-nan ' Kuan-yin, and is composed of eight 
metamorphoses which the Bodhisattva assumes for the purpose of saving mankind 
from the ' eight kinds of danger'. 

The most ancient form of the female Kuan-yin is probably the feminine form of 
Padmapani, non-Tantra form of Avalokitesvara, i.e., standing, with only one head 
and two arms ; but up to the present time no irrefutable proof has solved the problem 
of the first appearance of the goddess of Mercy in China. 

According to Edkins, 3 the female form of Kuan-yin did not appear until after the 
twelfth century ; i. e., eleven centuries after the introduction of the male form in 
China. R. F. Johnston considers that there is ' ample evidence ' proving that the 
female Kuan-yin was known in China before the twelfth century. 4 Paul Pelliot admits 
the presence of the female form as early as the eleventh century ; while Foucher 6 
is of the opinion that the female Kuan-yin may have been known in China about the 
seventh century ; and Fenollosa corroborates this 6 when he describes the painting of 

1 Encyclopaedia of Religion and Ethics, vol. ii, ' Buddhist China, p. 136 , and P. Bose, The 

p. 260. Indian Teachers in China, p. 32. 

* Group which corresponds to the ' Thirty- 5 Madone Bmtddhique, p. 205. 

three Kwan-non ' in Japan. * Epochs of Chinese and Japanese Art, vol. i, 

1 Chinese Buddhism, p. 382. pp . 105, 124. 
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80 , T T . m -Unlivpd in the seventh century. 

.^^^^^T^l^m^^tol of Avalokitesvara 
At any rate, we know that in the ^^^^^mm of Fecundity ' 
called the « Sung-tzu Kuan-ym who was coked up<m ^ ^ m 

and for whom there was a special cult fo ^°^f^ of Ava i oki tesvara, who was 
the Sung-tzu Kuan-yin was ° f ™ 9pecial ^ality of Giver of 

represented with a child m the arms as J^Do i robe* was 

Children. The transition of the male to the female torm w 

a natural sequence. female Kuan-yin in China. The 

There were two distinct manifestations i of ™° ^ k Tepr eBented as 

m ost ancient form is probably that which ^sln^u mfluence and^ 
a Bodhisattva, wearing many ornaments and the usual ^rown ^ ^ 

an image of Amitabha. As a rule she » figur d ea ed with the g 

ma y be sitting sideways ^ff^^t E ~S 

leg may be pendant (PL xxxrv, ng. a h Kuan-yin may be 

Indian goddess Hantr (v. Hant* At any < ^ S ^ ^ ^ ^ 

was looked upon as merely a ^ goddess, ^^TT^^ twe „ty deities, 
ally never worshipped outside of the monaste nes.or of JW* ^ ^ ^ 
while Avalokitesvara, who took over the title m m > ^ ^ 

sattva Mahasattva Avalokitesvara. noeis iblv entered China from 

Thus the form e£ the on the lap (PI. 

Chinese Turkestan, represented ^Jf^fJ^^ ^(Hf^gf). It does 
xx^figa. 6, c), took over Han s tatl . ^™ « The cMd ta on l y 

net however represent, a, "^ ^^W stiffly by the goddess. In this form she 

" Peri, flcmfi, MgTj^^S^ (»fco, and Foucher, Hadone Bouddhigue* 
5 v. illus. opposite PL xxvi, and V. l>» ^ * 
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against which there may be the image of Amitabha. (PI. xxvn, fig. a, and PI. xxix, 
fig. 6.) Later, the Sung-tzu Kuan-yin adopted the two symbols of the Northern Bud- 
dhist form, the vase and the dove, 1 thus merging the two manifestations into one. 

The form of the goddess, which seems inexplicable if one does not accept the legend 
of Miao-shan 2 as its origin, is represented seated, her hands in ' meditation ' mudra 
holding the flaming pearl or with the hands in £ prayer ' mudra. She is accompanied 
by two acolytes, which are surely Shen-ts'ai and Lung-nu. Underneath her lotus-throne 
is the dragon (v. Legend of Miao-shan j v. PI. xxvn, figs, a, c). 
In this group she may have three different representations : 

1. She takes the form of Padmapani, non-Tantra form of Avalokitesvara (two arms), 

and holds the flaming pearl. 

2. She is represented in the Tantra form of Avalokitesvara with many arms. Her 

normal hands are in ' prayer ' mudra, while two hands may be lying on her lap 
in ' meditation * mudra. In this form she is always seated, while the mascu- 
line form of Kuan-yin with a thousand arms is always standing. All the other 
arms are outstretched, holding various Buddhist symbols, and she is either 
represented with the head drapery or wearing the Bodhisattva crown (PI. xxvn, 
figs, a and &). 

3. She is represented in flowing garments with the drapery over her high head-dress, 

against which may be a small image of her Dhyani-Buddha, Amitabha, or she 

may wear a crown. She holds the flaming pearl in her hands, lying on her lap 

in ' meditation 3 mudra (v. PI. xxvn, fig. I). 

In this group she may hold the ehild instead of the flaming pearl, in which 

case her disciple, Lung-nu, holds the pearl, while Shen-ts'ai stands on the opposite 

side in attitude of prayer (PI. xxvn, fig. a). 
She is usually represented seated on a rock near running water or on an island 
in the sea. She may carry a roll of prayers or a willow branch 3 with which she is 
believed to sprinkle around her the divine nectar {amrta) called by the Chinese ' sweet 
dew '. In one of her hands is often the rosary of pearls referred to in the Saddharma 
Pundarika ; but it is sometimes in the beak of the bird, and the willow branch may 
be in the vase. Behind her or at the side are usually several bamboo stalks, and the 
whole may be included in a glory ; but if she is accompanied by her acolytes, they are 
always outside of the glory. 

Other forms represent her in deep meditation sitting or standing on a cloud,* or on 

1 The bird may hold in its beak a rosary of Butsuso Zm (Japanese Pantheon) is called 

pearls, which, according to the Saddharma Punda- ' Yarya ' or ' willow from the branch she holds 

rito (p. 412), was given to the Bodhisattva Ava- in her hand, as does also the eleventh. The 

lokitesvara by the Bodhisattva Akshayamati seventeenth has a willow branch in her vase. 

s For legend see Nmhai Kuan-yin Oh'iian Ckuan 4 The second of the thirty-three Kwan-non is 

(Complete Tradition of Kuan-yin of the Southern seated on a cloud and a dragon. The fifth is 

Sea) and Waley, Avahkiteivara and the Legend of seated on a cloud ; the twenty-fourth standing 

Miao-shan, Artibus Asiae, mcmxxv, no. ii. on a cloud. The thirtieth is sitting on a lotus on 

3 The first of the thirty-three Kwan-non in the a cloud. 
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a lotus-flower or lotus-petal on the sea ; and in the temples she is sometimes figured 
as a goddess of the sea, with rocks and crudely carved waves about her 

111 these different representations seem to indicate the legend of Miao-shan for 
according to her legend she withdrew to the island of P'u-t'o m order to prac ise 
meditation, which would thus explain her many manifestations represented on the 

^Although the island of F'u-t o was first dedicated to the male Knan-yin, it became 
the most popular shrine of the goddess Kuan-yin. In the Buddhist records m the 
temples on the island of P'u-t'o there is an essay attributed to the poe Wang Po in 
which Kuan-yin is referred to as a goddess/ and in one of the temples there » a seated 
figure of the goddess of Mercy, while behind her, standing, is a figure of Padmapam and 
around the walls, also standing, is the group of thirty-two masculine Kuan-yin. This 
fact alone shows that the feminine form took precedence. 

Unfortunately no documents have been found to prove that the goddess Kuan-yin 
was a development of the saint Miao-shan or that Miao-shan was worshipped as 
a goddess of Mercy before the introduction of Buddhism into China Only by 
inference and deduction and by comparing the different manifestations of the goddess 
Kuan-yin can one piece together a hypothetical story of the development of her 

various forms. ,1 

Monier Williams claims that the Chinese looked upon the goddess of Mercy as the 
Tibetans look upon the WW, or female energy of their gods. This is surely erroneous, 
although there is a Chinese temple picture in the British Museum which seems to 
support this theory. The goddess Kuan-yin is seated in the pose of the sakH ot 
Avalokitesvara, the green Tara, and is accompanied by two acolytes, Lung-nu ana 

Shen-ts'ai. i**»™5 
It is evident, at all events, that the Tibetans did not understand the female mani- 
festation of Avalokitesvara in China from the following fact : The Mongolian Banperor 
Kang-hsi, in the fourteenth century, sent to Tibet for images of the goddess Kuan-yin, 
which he presented to the monasteries on the island of P'u-t'o. They represent the 
goddess seated with locked legs, the upper part of the body bare, but with a skirt 
of leaves • and with many jewels ; and the Buddhist Chinese priests were evidently 
shocked by this representation of the goddess, for they covered all these statues with 

yellow mantles. 3 ... ■> , 

In China, as well as in Japan, there seems to have been a confusion in regard to 
the sex of Kuan-yin, for there is a Chinese temple painting* representing the god 
dressed like the female Kuan-yin, seated in the attitude called 'royal ease (knee 
raised). The left hand holds a vase in which is a willow branch, the special emblem 
of the goddess, but the head outlined against a white glory is that of a man with a 
moustache and beard. There is only one acolyte, Lung-nil, carrying the pearl. This 
painting is claimed to be Taoist, dating between the fourteenth and fifteenth centuries. 


1 E, P. Johnston, Buddhist China, p. 275. 
1 In theButsuso Zue, the twenty-second of the thirty- three 
Kwan-non is called ' Haye ', or 1 clothed in leaves '. 


3 Edkins, Chinese Buddhism, p. 261. 
* Belonging to Madame Langweil. 
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The cult of Kuan-yin (Quan-am) was possibly introduced into Cochin -China during 
the Chinese occupation. At any rate, her form of [ Giver of Children ' was particu- 
larly popular in Annam, where she was represented in the temples with a child on 
her knee and wearing the traditional flowing garments and head drapery. At her 
right was placed the usual vase and willow branch, while at her left was the bird, 
either on a rock or perched on the branch of a tree. 


The Legend of Miao-shan, 1 

" In the eleventh year of the Epoch of the Heaven of Gold, 2587 b. c, lived a king 
called Miao Tohoang.' ... He had three daughters and no sons, and when they were 
old enough to marry, he found them suitable husbands so that he might have an heir 
to the throne. But Miao-shan, the youngest, refused to marry, saying that she pre- 
ferred to pass her life in seclusion in order to perfect herself by meditation and 
contemplation, and thus arrive at the state of a Buddha. 2 She retired to the monastery 
of the White Sparrows 3 in order to live in perfect seclusion. 

The king made every attempt to persuade her to return, and when every kindly 
tentative failed he resorted to cruelty, each trial being more horrible than the last, 
but she came out unscathed from them all. Then he ordered her to be decapitated. 
During the execution there sprung up suddenly a great wind storm, the heavens were 
obscured, and light, breaking forth, surrounded Miao-shan. 4 Then the tutelary god of 
the place, having taken the form of a tiger, bounded out of the forest and carried her 
inanimate form into the mountains. 

She visited Yama in Hell, and by her magic power liberated the damned souls. 
Upon her return, Buddha appeared to her on a cloud, and counselled her to retire to 
the island of P'u-t'o some three thousand miles away, and give herself up to medita- 
tion. He gave her a peach 5 from the garden of Heaven to preserve her for a year 
from hunger and thirst, and to assure her eternal life. A local god of the island took 
the form of a tiger and carried her there with the rapidity of the wind, 6 For nine 


1 Extracts taken from the legend of Miao-shan 
in the Annates du Musee Guimet. v. Waley, 
Avalokitehara and the Legend of Miao-sitan, Arti- 
bus Asiae, mcinxxv, no. ii, and Sfciassny, JSiniges 
sur Buddhistischen Madonna, Cicerone, xv. 22, 
1011. 

2 It is not surprising to find Buddhist influence 
in some of the versions of the legend of Miao-shan. 
There are records of Buddhist missionaries in 
China as early as 225 b,c, and again in 217 B.C., 
according to Max Miiller in his Buddhism and 
Buddhist Pilgrims, p. 24. The fact, however, is 
not accepted by more recent writers. 

3 One of the Chinese titles of Kuan-yin is the 
* White-Robed Great Being ' (Mahasattva). In 
the Buisuzo Zue, the Japanese manual of the 
Buddhist Pantheon, the fourth of the group of 


thirty-three Kwan-non is 4 Byaltu-i ' (clothed in 
white). 

' The fifth of the thirty-three Kwan-non is 
called ' Yen-o ' (sitting in bright rays), 

" The twenty-third of the thirty-three Kwan- 
non, the [ Ryuri ', holds a round object in her 
hand. According to an ancient Chinese (Taoist) 
legend, there was once a fairy queen called Hsi- 
wang-mu who held her court in the K'unlun 
mountains ; she had a garden of miraculous peach- 
trees which conferred the gift of immortality, 
but only bore fruit every three thousand years. 

5 Other versions say that she was 1 carried over 
the water on a lotus ' (Eitel). In the Butwm Zue 
the twelfth Kwan-non is represented standing on 
a lotus-petal on the sea, the seventh is seated on 
a lotus-flower on the sea. 
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■ A ™ fh ft inUnd practising meditation and performing acts of merit, 

™ ha - *■»"- til t f acolytei Hoan 

SI enls'ai (he who prays in order that he may have virtue and talent). 

Lair Sfe l qufred y another acolyte in the following manner : The tod son of a 
Dragon King of ti» Sea was wandering one day upon the waves m the form of a fish, 
when he found himself entangled in a fisherman's net and was offered fen- sale » the 
market.' Miao-shan, whose eyes see all things, discovered the danger and sent She* 
ts'ai in human form to buy the fish and set it at liberty. The Dragon King was 
much touched by her kindness, and sent her, by his grand-daughter, Lung-nu, a pearl 
that gave light in the dark/ so that she might read the sacred books during the night 
Lung-nu was so entranced with Miao-shan that she conceived the idea of herself 
acquiring the state of a Buddha, and asked to be permitted to remain with her and 
become her acolyte, to which Miao-shan readily consented. 

Miao-shan converted her parents and became a ' Saviour of Men ', and was able 
to remove all obstacles to their attaining Amitabha's paradise. She herself refused to 
enter it as long as any human being was excluded. 


THE YAKSHINI HARITI 

(T.) Tid-'prog-ma (Heart-ravishing). 3 

(C.) Sung-tsu (Giver of Sons) and Kui-tzH-mu-shen (Mother of Demon Sons). 

(J. ) Koyaw Kwan-non (Giver of Children) and Ki-shi-mo-jin (Mother of Demons). 

Symbols: child-bearing, a nakula, a pomegranate, a cornucopia. 

The Hindu goddess Haritl, protectress of children, worshipped in Northern India 
by bereaved parents, and believed in Nepal to prevent small-pox, was originally a 
Yakshinl, an ogress, a cannibal demon who once devoured all the children in Raja- 
griha. 

The legend of Haritl, of which there are many versions, 4 is, according to the Sam- 
yuktavastu, the following : At the time when the Buddha was dwelling in the vihara 
of the Bamboo Grove in Rajagriha, there was a Yaksa Protector of the region named 
Satagiri. He was the brother of the Yakshinl Abhirati whose hand was promised to 
the son of the Yaksa Protector of Gandhara called Paficala. 

One day she confided to her brother that she wished to capture and eat all the 
children in Rajagriha. Satagiri remonstrated with her in vain, and, hoping to turn 
her from her evil design, sent word to Pancala that his sister being now of age to 
marry, he wished to unite her with his son Pailcika. 8 The Yaksa Pancala willingly 
agreed to this, and Paileika became the father of her five hundred children, 6 of which 
the youngest was called Priyankara. 7 

1 The tenth of the thirty-three Kwan-non is Record of the Buddhist Religion, pp. 37, 38. 

called gyo (fish), ran (basket). c v Kuvera. 

s Yeh-ming tchou(^ Ejjj night-shining ' v. Lalita Vistam, chap. xv. 

*L 7 Pihgala, v. Toucher, L'Art Greco-Buddhique 

■ Waddell, Evolution of the Buddhist Cult, p. 147. de Gandliara, vol. ii, p. 132. Priyankara, v. Peri, 

* Peri, Hariti, La Mere-de-Bemons,an^ I-ehing, Hariti, p. 6, n. 2. 
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But in Rajagriha there were bitter lamentations. All the children had dis- 
appeared, and in their despair the parents appealed to the king, who commanded a 
great feast to be prepared with all sorts of offerings to the Yaksa of the region. The 
Yaksa then made known to the bereaved parents in a dream that their children had 
been devoured by the Yakshinl Abhirati, and that they must go to the Buddha and 
ask for his protection. From that time, Abhirati was always called Hariti, the 
' Rapacious One ', or the 1 Stealer of Children V 

The people of Rajagriha then repaired to the vihara where the Buddha dwelt, and, 
prostrating themselves at his feet, begged him to have pity on them and render the 
Yakshinl harmless. The Buddha remained silent ; but early on the following morn- 
ing, he took his begging-bowl and went into the city to beg for his morning meal ; 
after which he proceeded to the dwelling-place of Hariti, and finding her youngest son 
Priyankara there, he hid him under his begging-bowl. Shortly afterward Hariti 
returned, and not seeing her favourite offspring, she asked of each of her 499 sons : 
' Where is Priyankara ? ' and each one answered : ' None of us know ! ' Then, in great 
agitation, she began hunting for him in all the four directions, through the country of 
Jambudvipa, across the Black Mountains, over the Mountains of Gold . . . until she 
came to the place where dwelt the great general Vaisravana (one of the names of 
Kuvera), and throwing herself at his feet, she cried : 1 My son Priyankara has been 
stolen ! I beseech you, 0 Great General, find him for me ! ' Vairsravana then told 
her to return to Rajagriha and to put her faith in the Buddha. 

Hariti forthwith returned to her dwelling-place, and seeing from afar the sramana 
Gautama in a glory of light that surpassed the radiance of a thousand suns, she was 
filled with a great joy. Approaching the Buddha, she prostrated herself before him 
in adoration, and then, withdrawing to a respectful distance, she said : 1 O Bhagavat, 
it is now a long time since I have seen my youngest son, Priyankara. I beseech you 
to let me see him again ! ' The Buddha replied that she must first promise to follow 
his precepts and accord security to all the people of Rajagriha, after which Priyankara 
would be restored to her. She acceded to the Buddha's command, and there was 
rejoicing in Rajagriha. 2 

Now Haritl, having forsworn all human food, asked of the Buddha what nourish- 
ment she and her 500 children were to receive. For answer, the Buddha sent for 
the monks of the vihara and commanded them to offer to Haritl and her children 
daily, at each repast, the same nourishment of which they themselves partook. There- 
after, in all the monasteries in India and Nepal, the command of the Buddha was 
obeyed. Hsiian Tsang and I-ching found an altar dedicated to Hariti in every mon- 
astery that they visited in Northern India ; but her image, either in statuary form or 
painted on the wall, was always near the door of, or in the porch leading to, the 
refectory. 

1 Waddell, Evolution of the Buddhist Cult, common people made offerings to obtain children, 
p 14 g_ See also Foucher, Notes sur la GfagraplM An- 

2 Hsiian Tsang, Buddhist Records, vol. i, pp. dmne du Gandhara, B. E. P. E. 0. i, 1901, 
110-111, refers to stupa which marked the place P- 341, and Foucher, L'Art Grtco-Bwddhiqw, 
of Haritl's conversion and before which the vol. ii, p. 184. 
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Hariti was figured either seated or standing with a child at her breast or astride 
on her hip ; and around her were usually five children, which probably stood for the 
500 sons She sometimes holds the symbol of fecundity, the pomegranate, in one of 
her hands : for the Buddha was believed to have cured her of cannibalism by gmng 
her a diet of pomegranates, the red fruit of which was supposed to resemble human 
flesh 

Hariti was usually represented with flowing garments, which varied slightly accord- 
ing to the country. In the Gandhara sculptures 1 she has no head-covering, but her 
hair is often arranged somewhat like a crown, and in the corners of her mouth may 
be indicated the fangs which denote her Yaksa origin. In Java, at the temple of 
Tjandi Mendut, she is figured with the hair drawn up into a mitre-shaped head-dress 
and seated on a throne, holding a child to her breast with many children playing 
around her * Under the throne, a basket of fruit seems to contain pomegranates. In 
the frescoes discovered by Sir Aurel Stein at Domoko in Central Asia, she has a string 
of pearls in her elaborately dressed hair. 3 The temple banner found by Herr von Le 
Coq at Turfan differs from the usual representations of Haritl in that the hair is 
covered by a drapery falling over her shoulders ; and that her robe is not draped m 
the Greek style, but is close-fitting and has sleeves. She has a child in her arms to 
whom she offers the breast, and around her are eight children. 4 

In a sadhana found by Waddell in a Tibetan manuscript, Hariti is described as red 
in colour, with a nakula in Jwr hand.' Now Hariti may be represented in Tibet (PI. xli, 
fig. d) pressing a child to her right breast and a mongoose to her left breast. Her 
right hand is in varadu mudm, while her left holds a bowl of jewels. She is thus not 
only the 1 Giver of Children but, holding the nakula, has become, in this form, the 
' Bestower of Wealth ' as well. 6 

The cult of Haritl, founded on the desire for posterity, although it reached Java, 
found little favour in Southern India, but, spreading northward through Kashmir, 
reached CMnese Turkestan, where it was readily adopted. The cult of Haritl was 
popular in China, especially in the T'ang dynasty, where she was called Kui-tzu-mu- 
shen or ' Mother of Demon Sons '. She was never invoked, however, to obtain 
children, as in India, but to ward off ill-health or to be cured of disease. In Japan 
she was worshipped both as saint and as ogress, and although she holds the child, in 
both forms, she never offers the breast. As saint, she is called Koyasu Kwan-non ; 
while as ogress, she is invoked as Kishi-mo-jin. T 

But Haritl was not unaccompanied in the spreading of her cult, for opposite her 
in the monasteries in India as well as in Chinese Turkestan was another deity who 
until recently was believed to be Kuvera, and about whom there is now much specu- 


1 v. Foucher, UArt Greco-Bouddhique, vol. ii, 
figs. 376-377. 

1 Groneman, Ruins of Buddhistic Temples in the 

Praga Valley, PI. i. 

s Foucher, La Madone Bouddhique, fig. 7. 
* v. drawing opposite PI. xxvi. 


« Waddell, Evolution of Buddhist Cult, p. 146. 

6 According to I-ching, she had the power of 
giving wealth, v. Records, p. 37. 

7 See Koyasu Kwan-non. 
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lation. We have seen that the father of her children was the Yaksa Pancika, one of the 
twenty-eight generals in the Yaksa army of Vaisravana (Kuvera). We recognize him 
easily in the warrior holding a lance, with whom Hariti, surrounded by many children, 
is often enthroned in the Gandhara sculptures. 1 In the bas-relief found at Sahri- 
Bahlol 2 they are seated side by side, Pancika holding the lance in his right hand, and 
in his left is the money-bag ; but Hariti, instead of carrying the child, contents her- 
self with only the symbol of fecundity, the cornucopia. 3 At Takt-i-Bahi, while Hariti 
still holds the cornucopia, Pancika has put aside his symbol as warrior and carries 
only the money-bag. 4 Is this the transition form which brings us to the deity oppo- 
site Haritl in the viharas of Northern India, deity who is so unwariike in appearance 
that it is with difficulty that one accepts him as another form of Pancika ? At any 
rate, the cult of this deity, be he Pancika, Kuvera, or only 1 Mahakala ', s never reached 
China, where Hariti, installed as in India in the refectories of the monasteries, re- 
ceived alone the daily offerings of food. 6 In certain Buddhist texts, however, there is 
reference to a cannibal Yaksa called Atavaka (C. Kouang-ye-chen) who was placed 
opposite her in the Chinese viharas and who also received daily offerings of food 
(v. Kuvera). 

Besides her special cult in the monasteries in China, Hariti was worshipped in a 
group of twenty deities which, according to Peri, 7 was known in China as early as the 
sixth century. The Buddha was placed as a rule in the centre of the group, with ten 
deities on either side ; but Haritl was not given a place of honour, for she is found on 
the left of the Buddha next to the last deity, Sagara, Dragon King of the Sea. 

This group of twenty deities s was introduced into Japan by the Tendai sect, where 
it is found with practically no changes in the temples of to-day. The group never 
reached Indo-China, although the cult of Haritl was popular, especially in the viharas of 
Ann am, where even at the present day the monks make offerings of food to the 
' Mother of Demon Sons 


1 Foucher, L'Art Greco-Bouddhique, vol. ii, figs. 
382, 383. 

a Ibid., fig. 387. 

1 In a bas-relief found by Hackin at Paltava, 
Afghanistan, Haritl is figured holding a cornu- 
copia in a niche at the left of the Buddha, while 
in the corresponding niche at the right is Yajra- 
pani instead of Pancika. v. PI. rv, Sculptures 
Greco-Bouddhique de Hackin. 


* Sir Aurel Stein, Report of the Archaeological 
Society of India, 1911-12, p. 8. 
( I-ehhig, Records, p. 38. 

8 v. Peri, Hariti, Mere-dc- Lemons, for rites in 
Mahayana countries for the offering of food to 
Haritl. 

1 Ibid., p. 64. 

8 Ibid., p. 61, for the names of the twenty deities 
in the group. 
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L Two 
aims. 
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Forms not authorized 

in the Japanese 
Buddhist Scriptures. 


I. Lotus and vase, rosary 

or ' charity ' mudra, . Sho. 

II. Crown of eleven heads Ju-ichi-men. 

f I. Non-Tantra . .) , T . . 
. Itt &> Nyo-i-rm. 
(II. Six arms . . *) 

Horse's head, mudra 
renge-m-in, Tantra 
symbols .... Ba-to. 
II. Sword and banner, 
mudra, reng&no-in, 
Tantra symbols . . Juntei (feminine). 
III. Staff (shahujo), rosary 
and lasso, lotus and 
mudra Fuku-kenjaku. 

t Tantra and non-Tantra 
arms. symbols .... Sen-ju. 

I. Holding a child Koyasu Kwan-non. 

II. Holding a pomegranate and some- 
times a child Kishi-mo-jin. 

III. Group of thirty-three feminine Kwan-non. 


II. Six or < 
more arms. 


III. 1,000 


KWAN-NON 1 

(God of Mercy). 

{ S.) AvaloUtetvara. **HK*"* 
Kwan-non when holding a child is called: 

Kwan-non god (or goddess) of Mercy, sometimes called Kuse or ■ Salvation Km* 
««„ I the jimnese form of the Chinese divinity Kuan-yrn, manifestation of 
SSJ^^X - -id to have been induced fetoftj- £g£ 
reign of the Empress Suiko (593-628), forty years after the rntroduetion of Buddhism, 

manifestations of Kwan-non found ^the 
temples and museums of Japan. The first, and probably the most ancient, is modehed 
after the Indian representation of Avalokitesvara in his non-Tantra form of Padma- 
pani : a slight, youthful figure, with long-lobed ears, dressed like an Indian prince, 
and with often a moustache slightly outlining the upper lip. : 

The second form, which was brought into Japan from India and Central Asia via 
China, is a female figure, seated or standing, with graceful, flowing garments, and a 
crown or head-drapery. , 

The third form is Japanese in aspect, but the long-lobed ears are Indian, ana me 
folds of the drapery indicate the influence of the Gandhara school. The figure is 
seated with the head leaning on the right hand. 

The evident confusion in art in regard to the sex of Kwan-non has also existed 
among the worshippers even to the present day. The common people pray to the 
divinity as ' goddess of Mercy ', while the priests and the more educated classes 
worship the god as a masculine deity, for he is believed to dwell on the right an ^ o 
Amitabha in the Western Paradise of Sukhavati,* where no woman without attaining 
masculinity, through merit, can enter. Some of the sects, however, worship Kwan- 
non as sexless, for it is claimed that, as objects of worship, all male or female beings 
should be looked upon as of no fixed sex. 

Professor Lloyd says in his Creed of Half Japan that the Bodhisattva might be 
considered as non-sexual, or bi-sexual, while in his Shinran he writes : ' It is a mistake 
to speak of Kwan-non as a female deity. Kwan-non is the son of Amitabha, capable 
of appearing in many forms, male or female, human or animal, according to cu-cum- 
stances. But he is never manifested except as a means of practically demonstrating 
the divine compassion for a suffering creation.' 

It is very difficult to determine when the different forms of Avalokitesvara appeared 
in Japan; but there is a legend to the effect that in the seventh month after the Empress 
Suiko's reign (a. d. 593-628), the king of Shiraki (a portion of the present Korea) sent 
' SLia" or K w an-on; but according to the 4 According to some, 100 years after the intro- 

Buddhist tradition in Japan, it is pronounced: duction of Buddhism into Japan, A.n. 552. Others 
Kwan-non, 7 t. page 80. 3 v . page 96. claim 150 years later. 6 v. Glossary. 
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an ambassador to the Japanese court to make homage to the empress and to present 
her with a gold-copper statue of Avalokitesvara. Prince Shotoku, who was regent to 
the empress, accepting it, ordered Hata-no-Kawakatsu to put up a sanctuary for the 
image. It is also recorded that Shotoku put up statues and shrines to Kwan-non, 
and that whenever he was troubled by any serious state affairs, he shut himself up in 
one of the shrines and offered prayers to Avalokitesvara. 

In the middle of the seventh century, Dosho, a Japanese priest, went to China 
to study Buddhism with Hsuan Tsang, 1 the famous Buddhist pilgrim and scholar, and 
brought back with him many Buddhist images. Hsiian Tsang was a fervent admirer 
of Avalokitesvara, 2 although he was not worshipped by the Hosso sect. It is there- 
fore not improbable that among the images that Dosho brought back, there were 
representations of Avalokitesvara, possibly in both the masculine and feminine forms. 

About the middle of the eighth centuiy, Amoghavajra 3 came from Northern India 
to Japan and brought Buddhist images with him. The foreign gods, however, were 
not popular until the ninth century, when the Japanese Buddhist priest Kukai (Kobo 
Daisbi) returned from China, where he had been studying the dogmas of the Yogacarya, 
or Tantra school, under Hui-kuo (Kei-kwa), the celebrated Buddhist scholar. 

After founding the Shin-gon * sect, he proceeded to popularize the divinities of the 
Mahayana by the same tactics that his master, Hui-kuo, had employed with success 
in China. Hui-kuo, in his turn, had adopted the method of Asanga in India several 
centuries before, and the method was a very simple one. It consisted in accepting 
the gods of a people one intended to convert, at the same time proclaiming that these 
gods were manifestations of the divinities one was about to impose. 

Kukai went to the holy Shinto shrine of Ise and prostrated himself before the altar 
of the god 6 of Abundant Pood, Toyo-uke-bime no Kami. After days of fasting he 
succeeded in getting a revelation. The god appeared to him, expressed his belief in the 
power of the gods of the Mahayana, and informed him that the Shinto gods were 
avatars and incarnations of the Buddhist divinities. And so, with the approbation of 
this most popular and powerful deity, he began the work of revealing the names 
of the Buddhist gods, of which the Shinto divinities were but manifestations, and of 
popularizing them. 

As Kobo Daishi brought the Tantra doctrine into Japan, it is not improbable that 
he also introduced the Tantra form of Avalokitesvara, the Sen-ju, or thousand-armed 
Kwan-non, for it is recorded that, like Dosho, he brought back images with him when 
he returned from China. 

There are seven forms of Kwan-non in Japan, which show the influence of the 

Tibetan Mahayana school : 

1. Sho Kwan-non, 3. Sen-ju, 5. Fuku-Kenjaku, 7. Nyo-i-rin. 

2. Ju-ichknen, 4. Jun-tei, 6. Ba-to, 

1 Founder of theHosso sect in China (Yogacarya 3 Known in Japan as Chizo or Fukr± SanzO ; in 

school). China as Pu-k'ung. 

1 v. Beal, Buddhist Records of the Western 4 The Shin-gon sect belongs to the Yogacarya 

World, translated from the Chinese of Hstlan or Tantra school. 

Tsang, vol. H, pp. 60 and 127. 5 IntheShintoreligionthegodsarenot'imaged . 
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an ambassador to the Japanese court to make homage to the empress and to present 
her with a gold-copper statue of Avalokitesvara. Prince Shotoku, who was regent to 
the empress, accepting it, ordered Hata-no-Kawakatsu to put up a sanctuary for the 
image. It is also recorded that Shotoku put up statues and shrines to Kwan-non, 
and that whenever he was troubled by any serious state affairs, he shut himself up in 
one of the shrines and offered prayers to Avalokitesvara. 

In the middle of the seventh century, Dosho, a Japanese priest, went to China 
to study Buddhism with Hsuan Tsang, 1 the famous Buddhist pilgrim and scholar, and 
brought back with liim many Buddhist images. Hstian Tsang was a fervent admirer 
of Avalokitesvara, 2 although he was not worshipped by the Hosso sect. It is there- 
fore not improbable that among the images that Dosho brought back, there were 
representations of Avalokitesvara, possibly in both the masculine and feminine forms. 
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not popular until the ninth century, when the Japanese Buddhist priest Kukai (Kobo 
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gods were manifestations of the divinities one was about to impose. 

Kukai went to the holy Shinto shrine of Ise and prostrated himself before the altar 
of the god 3 of Abundant Food, Toyo-uke-bime no Kami. After days of fasting he 
succeeded in getting a revelation. The god appeared to him, expressed his belief in the 
power of the gods of the Mahayana, and informed him that the Shinto gods were 
avatars and incarnations of the Buddhist divinities. And so, with the approbation of 
this most popular and powerful deity, he began the work of revealing the names 
of the Buddhist gods, of which the Shinto divinities were but manifestations, and of 
popularizing them. 

As Kobo Daishi brought the Tantra doctrine into Japan, it is not improbable that 
he also introduced the Tantra form of Avalokitesvara, the Sen-ju, or thousand-armed 
Kwan-non, for it is recorded that, like Dosho, he brought back images with him when 
he returned from China. 

There are seven forms of Kwan-non in Japan, which show the influence of the 

Tibetan Mahayana school : 

1. Sho Kwan-non, 3. Sen-ju, 5. Fuku-Kenjaku, 7. Nyo-i-rin. 

2. Ju-ichi-men, 4. Jun-tei, 6. Ba-to, 

1 Founder of theHosaa sect in China (Yogacarya s Known in Japan as ChizO or Fuka SanzO ; in 

school). China as Pu-k'ung. 

* v. Beal, Buddhist Becords of the Western 4 The Shin-gon sect belongs to the Yogacarya 

World, translated from the Chinese of Hslian or Tantra school. 

Tsang, vol, ii, pp. 60 and 127. & In the Shinto religion the gods are not ' imaged . 
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These seven forms are in two groups of six, for the Tendai sect does ^include 
the Jun-tei Kwan-non, and the Shin-gon omits the Fuku-Kenjaku There is also a 
gronp of thirty-three (sometimes thirty-four) Kwan-non made up from ^ these seven 
forms, which was established by the Emperor Kwazan, who abdicated the throne m 
the tenth century, and himself made a pilgrimage to the thirty-three shrines m the 

^ The° Japanese Buddhists look upon these seven forms as manifestations of Avalo- 
kitesvara, but only three of them, the Sho, Sen-ju, and J^eM-men (with possib y 
the Fuku-Kenjaku), resemble the Tibetan forms of the god of Mercy The Ba-to is 
modelled after the Tibetan god, Hayagriva, while the Jun-tei resembles the Tibetan 

goddess, Cunda. , 

The Japanese do not absolutely follow tradition m their representations of the 
Bodhisattva. The crown, when without the heads, 1 is not usually five-leaved like the 
Tibetan, but high, complicated, and most ornate, with ornaments hanging on either 
side of the head to the shoulders. The breast and shoulders of the Japanese Bodhi- 
sattva are bare, but he wears a necklace and the traditional scarf, which crosses his 
breast from the left shoulder and is wound around the body several times, falling in 
graceful loops like garlands with the ends hanging over the arms. 

The lower limbs are covered by a full, gracefully draped skirt-like garment which 
falls to the ankles, and the folds often show the influence of the Gandhara school, 
The lobes of the ears are always long, indicating the Indian school, but the eyes may 
be Japanese in shape. There is usually the urna and, behind the crown, the ushnisha. 
The Japanese Bodhisattva is sometimes represented dressed like a Buddha, with only 
his high, complicated head-dress indicating his rank as a Bodhisattva. 

I. 'Ae Sho Kwan-non (the All-wise One). In Japan the Sho Kwan-non is called 
* Aryavalokitesvara * while in Tibet the term is used for the most complicated form 
of Avalokitesvara, which in Japan is called ' Sen-ju \ 

The Sho Kwan-non is the simplest form of Avalokita, and therefore corresponds 
with his manifestation called 'Padmapani'. In fact, like Padmapani, he is repre- 
sented as a graceful youth, standing with the right hand in viiarU (teaching) mudra, 
and the left denoting ' charity His symbol, the lotus, which is generally a bud, 
may be held in the right hand, or, if in the left, is sometimes in a vase. The eyes, 
half closed, may be Indian in form, and the lobes of the ears are always long. The 
hair is drawn up in a mitre-shaped ushmsha behind the complicated crown. The urna 
is on the forehead, and the upper hp is often outlined by a moustache, which one 
never sees on the Indian form. On the other hand, the antelope skin, which is some- 
times worn by the Indian Padmapani, is never seen on the Sho Kwan-non. His 
shoulders and breast are bare and he may wear many jewels, which do not, however, 
correspond to the thirteen traditional Bodhisattva ornaments, nor is his dress exactly 
the same. He may also be without jewels. The Sho Kwan-non, however, resembles 
more closely the Tibetan type than any of the other Japanese forms (PI. xxvm). 
H. Ju-ichi-men Kwan-non {Ekadaiamukha or Eleven-headed). The Ju-ichi-men Kwan- 
1 The crown of heads is only found m Chinese Turkestan, China, and Japan. 
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non, having but two arms, resembles the Sho Kwan-non, with the exception of the head- 
dress, which is a crown of eleven heads disposed in two rows of three and a row between 
of five (the author has never seen them disposed in three tiers like the Arya-Pala). The 
head of Amitabha rises out of the ushnlsha. The Ju-ichi-men may, however, also have 
four arms. In his left hand he holds a vase, in which is generally a lotus-flower, and his 
right hand, in 1 charity ' mudra, either holds a rosary or a shakujo (alarm staff). He is 
sometimes surrounded by a glory, in which, on each side, are five suns and a cintd- 
mani (magic jewel). 

One often sees the central head of the first or second row replaced by a small figure, 
standing or sitting like a Buddha, closely draped, and with the hands always covered. 
The little figure might represent Kikuta Sanzo, an Indian prince belonging to the 
Ritsu sect who came to Japan from India between the seventh and ninth centuries. 
He was much venerated, and was always represented with the hands covered. 

III. Sen-ju Kwan-non (Thousand-armed). The Sen-ju Kwan-non resembles the 
' Arya-Pala ' or Tantra form of Avalokitesvara. He either wears the crown of eleven 
heads of the Ju-ichi-men Kwan-non, or a high crown without heads. He may also 
have a low crown with a standing figure in the centre. 

His many arms are outstretched, with the exception of two pairs which are held in 
front and against him, the upper hands holding the patra or begging-bowl, or in 'prayer' 
mudra, while the lower ones hold the ambrosia vase. All the other hands hold Tantra 
and non-Tantra symbols. The two upper hands at the back may be raised above the 
crown of heads forming anjali (salutation) mudra, sometimes holding a kongo (vajra), 
or (but rarely) a small image of Amitabha, 1 like the Indian ' Arya-Pala \ 

IV. The Jun-tei Kwan-non (San. Cunti). The only feminine form among the seven 
Kwan-non is Jun-tei, who is believed to have performed the three meditations, after 
which she was directed in her actions by the Buddha himself. 

She is called Koti-srl, or Sapta-koti-Buddka-matri-Cunti-devI, or the goddess Cunti, 
mother of 700,000 Buddhas. It is believed by the Japanese that the goddess is taken 
from Indian mythology and is Durga devi, wife of 6iva, but the legend vaguely 
resembles that of the ogress Hariti. 2 

Jun-tei is sometimes represented as an angry goddess, but is usually pacific. She 
has the third eye and eighteen arms, all the hands holding different symbols. The 
two original ones are against the breast, the hands forming the mudra renge-no-in, 3 
but it differs somewhat from the mudra of the Ba-to in that only the ring and little 
fingers are locked. The second fingers are upright and touching at the tips. The 
index fingers touch the first joints of the second fingers, thus forming a kind of ' tri- 
angular ' pose. The hands of the two upper arms hold a sword and banner (PI. xn, 
fig. c). 

According to the Sutsuzo Zue the god is represented seated in the form of a woman. 
The ushmsha is covered by a stiff, highly decorated, cone-shaped turban, and she is 
clothed in flowing draperies. 

1 v. Butsuso Zue, Japanese manual of the Bud- 1 Haritl is believed, in Japan, to have had 

dhist Pantheon. 100,000 children. ! v. Glossary. 


FOKMS OF KWAN-NON 

crown. The original arms arc held m tent and ta , ^ ^ ^ 

^in^^o- hoSTro^ and lasso, and the other two form «. 
(charity) bnt the symbols may be disposed ditore nUy ^ 

the d^ by^eS bkeahorse. There may also be some such ideam Japan £ 

is wshipped cLay in the north, where many horses arc rarsed, 
god may be seen along the roadside. He is, in fact, the patron god of the horse 

hor8e , 8 head in th e hair of the Ba-to Kwan-ncn is a Northern Buddhist 
^ „r?n the Mahayanist legends, the horse, especially if white, played an rmpor- 
In the 6 SSEl? VP^, ^aya-muni tells „f the miraculous horse 
tent role in W ■ • Buddha) . from the wiles of the Eakshasi.' It 

rrir^S that thl Buddha left his palace to = 
Tcetl. Legend says that the horse died of grief at being separated from his master, 
and was reborn in the Trayastrimsa heaven as the deva Kanthaka. 

The white horse played an important part as well m Chinese Buddhism, according 

to the following legend : a mnn m shinine 

< In the year a.b. 63,* the Chinese emperor, Mmg-ti, had a vision. A man m ^shmmg 
raiment and pointing to the west announced to him ^ a PP^^ ^ of a 
Perfect Man He was impressed by the vision and sent an embassy of eighteen men 
to go to the west and find him. yj; nlJ a 

which is the earliest Buddhist sanctuary m China. 6 > 

/IMi- 5 See Eliot, Hinduism and Buddhism, vol. w, 

' The horse was white, accordxng to the Alhi ^ ^ ^ ? ^ Q< x . 

nisMramana sutra. Maspero, Ze Sow^e ei I'^lmbassade tie I'JEmpeiw 

• Burnouf, Introduction, p. 199. ^ R R p , ^ o., Tome x, no. 1. 

I St e 1^1lF.h S ieu,p. 219,and^- 6 Lloyd, Development of Japanese Buddhism. 

dhist Birth Stories, p. 87. 
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The tradition of the white horse also reached Japan, for the horse's head in 

Ba-to's hair must be white to be efficacious. 

It is curious that a white horse (albino, if possible) is always attached to important 

Shinto shrines, and that the Bestoration, in abolishing all Buddhist symbols from the 

Shinto temples, should have allowed the horse to remain. 

Ba-to Kwan-non is represented seated, either with the legs locked, or the right 

knee raised in the attitude called ' royal ease '. Unlike the other types of Kwan-non, 

his expression is always angry, and in his forehead is a third eye. The hah stands 

upright, and protruding from it is a horse's head, the characteristic mark of this god 

(PL xxxn, fig. c). 

Sometimes there are three heads, one on either side of the central head, each 
face having a different but angry expression, and above the central head is that of 
a horse (PL xxxn, fig. d). This form closely resembles one of the manifestations of 
Hayagrlva. 

There are generally eight outstretched arms, of which five hands hold the same 
symbols as Hayagrlva : wheel, sword, lasso, &c, and the sixth ean be making the 
vara mudra, or holding a symbol. The two normal arms are against the breast, the 
hands forming the Japanese mudra called renge-no-in, x which is emblematical of 
the lotus-flower, all fingers locked except the indexes that point upwards and touch 
at the tips. 

VII. Nyo-i-rin Kwan-non (S. Cintamani-cakra ; 0. Ju-i-lun Kuan-yin) has both 
Tantra and non-Tantra forms in Japan ; but in Chinese Turkestan and China he is 
only found in the non-Tantra form. As he was often represented in paintings seated 
by the sea,, the Japanese call him the ' Suigetsu ' Kwan-non or the Kwan-non 'reflected 
on the waters like the moon A painting now in the British Museum, which was 
found at Tun Huang and dates from the tenth century, represents this form of Kwan- 
non, and shows both Indian and Persian influence. 3 According to the Japanese Bud- 
dhists, it is the Kwan-non referred to in the Kegon stttra as ' sitting in the midst of 
a pond ' on the Potalaka mountain in Southern India. 

The non-Tantra form of Avalokitesvara in his manifestation of Nyo-i-rin is seated 
European fashion with the right foot supported by the left knee. The right elbow 
rests on the right knee, while the head leans on the index or both the index and 
second finger of the right hand. The left hand rests on the right ankle with the palm 
underneath, and the left foot is supported by a small lotus asana. 

When the Nyo-i-rin is figured in paintings, he is usually seated on a rock at the 
water's edge, with lotus flowers and other exotic plants at his feet ; but if represented in 
sculpture, he is seated on a stool covered by a drapery. He wears a high turban, often 
with a jewel above the forehead ; but otherwise he wears no jewels and is represented 
bare to the waist with a long garment hanging from the waist to the ankles. 

In China, where he is found in the grotto temples of Lung Men and Yiin Kang, 
he is not always figured bare to the waist, but may have the shoulders covered • nor 

1 It resembles the mudra of k'Lu-dban-rgyal-po ' (C.) Shiu-yueh Kuan-yin. 

or ' Buddha Liberator of the Nagas '. v. Glossary. s See also in the Louvre and Guimet Museums. 
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iahia head W aaareJe, en the right hand ^*£^££J£.5Z 
of the gretto temples at Ytta Kang there la a horee kneeling at hiateet 

S ^ upper part of the body is bare, with the exception of orname n to o n the M 
and 3 The lower limL are covered by a skirt-shaped drapery which falls from 
h NX* the feet, and shows the influence of ^^ttS^f^ 
folds The Horyu-ji* owns a bronze in the traditional pose, as we l as a JNyo 
Sn Kwan non where the head is not supported by the right hand, winch K in W UrU 
mudra In Japan the non-Tantra form never holds a symbol. 

In his TanL form the Nyo-i-rin Kwan-non is seated in the attitude called royal 
ease with the right knee raised, while the left is bent xn the usual po*to*£ 
Buddha In this form he has six arms. His head rests on his normal light hand 
a^ 1 elbow may rest on the right knee, but does not always do so. The noW 
eft arm is exWed in 'charity' tari* Of the two arms undernea th h ijg 
holds the cmwm «*« * breast, while the left, m ■ teaching W™ ho ds ato 
bud. The third right arm is pendant, holding a rosary, and the third left arm 
raised, balancing a wheel on the index finger. a(Mvmn * 
This form is called by the Japanese Nyo-win (cintamanwahm), probably on account 
of the two symbols, the magic jewel (tintmani) and the wheel (cakra) which he cames. 
The Tantra form of the Nyo-i-rin, does not exist outside of Japan ; but although ^lantia, 
his expression is never ferocious, nor has he the third eye. The urm is often M 
and although the lobes of the ears are always long, the features are more Japanese 
than Indian, and express great calm and intense introspection. 

KOYASU KWAN-NON 
(Kwan-non of Easy Deliverance). 
(S.) Bariti. Og reB9 form : W&fa*tfo (holding a pomegranate). 

(C.) Sung-teti Kuan-yin. 

The female form of Kwan-non, with flowing garments and head-drapery was 
unquestionably brought to Japan from Northern India vxa Central Asia and China ; 
but at what epoch, it has not yet been determined. We know from reliable t x s 
that in the eighth century there existed a Kwan-non cult in Japan, and that the 
Kwan-non was called Koyasu or the Kwan-non who brings about Easy Deliverance. 
We do not however, know whether the form of Kwan-non was male or female. 

' There is adivergence of opinion in regard to % v. Fenollosa, Epocte of Chmese and Japanese 
thi.form.which^ccordingtocertamauthorities, Art vol. ,. plate opposite p. 62 

. Oda Tokuno, Bukkyo-Dam-ten. 

is Maitreya. 

2 As well as the Chugu-ji in the rear of Horiu- 
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In the Bukkyd Dmji-tm 1 is the following legend : The Empress Komyo (710-760), 
being with child, invoked the Shinto goddess Amaterasu, and prayed that she might 
have an easy deliverance. One night she saw in a dream the Bodhisattva Avalokite- 
svara standing at her bedside, and when she awoke she found a small image of the 
Bodhisattva lying beside her. She kept it preciously until after her deliverance, and 
then ordered it to be placed inside a statue of the ' thousand-armed ' Avalokitesvara 
which she had enshrined in the Taisan-ji (temple of Easy Deliverance) in Kyoto. 
According to popular belief, the Empress Komyo founded the Taisan-ji and dedi- 
cated it to the Koyasu Kwan-non, and it has remained up to this day one of the most 
flourishing centres of devotion in Japan. 

In time, the Kwan-non of Easy Deliverance became popular all over Japan, 
principally through the roku-bu or travelling priests who, according to Peri," carried 
portable altars on their backs in which were enshrined small images of Koyasu 
Kwan-non, feminine in form and holding a child in the arms. We do not know, how- 
ever, if this form with the child existed at the time of the Empress Komyo, but if so, 
it was probably known only to the common people, for in none of the temples in 
Japan is there a statue of Avalokitesvara with a child in the arms, of the eighth 
century. 

According to tradition handed down by Japanese artists, the Empress Komyo 
caused a statue of the Koyasu Kwan-non, holding a child, to be modelled after her 
own image ; and a statue of Kichi-jo-tenno owned by the Joruri-ji, Yamashiro, is also 
claimed to have been modelled after the Empress Komyo, who was celebrated for her 
beauty, both mental and physical. 

The Japanese Buddhist priests place little credence in these accounts ; but even if 
legendary, the fact remains that tradition has been handed down associating the form 
of Kwan-non holding the child with the eighth century. 

It is claimed by the Japanese Buddhist priests that the forms of Kwan-non which 
seem feminine in aspect are in reality masculine, but are given a female appearance 
to symbolize the qualities of love, compassion, and benevolence, which are conceded to 
be rather feminine than masculine. According to the tenets of Japanese Buddhism, 
the female form is only symbolical. 

The Kwan-non of ' Easy Deliverance ' resembles too closely the Chinese ' Giver of 
Sons ' as well as the Indian ! Giver of Children » for any doubt to exist as to its origin ; 
and not only was the pacific form of the Indian goddess adopted in Japan (PL xxxu, fig.c), 
but, although much later, her demoniacal form 3 as well, carrying the Indian symbol, 
the pomegranate, which, on account of its infinite seeds, is also looked upon in China and 
Japan as symbol of a numerous posterity. These two forms may be found in Japan 
merged in one, that is, holding the child and the pomegranate. 4 


1 p. 472, and Peri, Hdrtii, p. 78. 

5 Haritt, Mere-de-Demons, p. 78. 

3 In China the demoniacal form was never 
adopted, nor, judging from the excavations in 
Chinese Turkestan, was it ever popular in Central 
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Asia. Japanese form, v. PI. xxxir, fig. a. 

4 In Japan, however, the ogress form, Kishi- 
mo-jin, is not looked upon as a demoniacal form 
of Koyasu Kwan-non, and neither form is author- 
ized in the Japanese Buddhist scriptures. 
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The worship of HMtt (Kishi-mo-jin) was first 
sectintroducedthegroupoftwentydeities^ 

century, Mchiren instated a mgj* « ^JZTto*0A raksasl who 
Pundanka sutra where HaritI is referred to as being one or tne eig 
listened to the preaching of the Buddha. He ordered an image of J^^ ^ 
placed in every temple and monastery of his sect, where she was adored as Protector 
o Preachers Ld their Faithful > In time there was hardly a temple of importance 
which had not an altar or chapel dedicated to Kishi-mo-jm ; but she was not wor- 
shipped, as in Northern India, in order to obtain children ; nor, as m China, to be cured 
SSL. HaritI was invoked in Japan because she was believed to the faculty 
of protecting all those who possessed the Saddhirma Fundanka mtm (Hokke-kyo) and 
who made it known to others. 1 

In the sixteenth century, the temple of Komyo at Tokyo was erected ovei a 
miraculous statue of Hariti holding a child, found in the vicinity and she was wor- 
shipped by the common people, from that time, as < Protector of Children . 

The kichi-jo-kwa, or pomegranate, is the special symbol of Kishi-mo-jm the demo- 
niacal form of Koyasu Kwan-non. When she is represented holding the child and the 
pomegranate, or her special symbol alone, she may be either in pacific or demoniacal 
form. If the former, she wears a flowing garment, a crown, and many jewels. It 
the latter, her hair is dishevelled and she is portrayed as a terrifying demon 

The Koyasu Kwan-non never holds the pomegranate. The mild form of Kisni-mo- 
jin holding the McM-j6-kwa as well as the child is represented in the Exterior Diamond 
section (Vajranubhava-vritti) in the Mandala of the Garbhadhatu of theShm-gon sect, 
while in the temple paintings of the Eitsu sect she is placed in the Eating Hells, hiie 
is especially worshipped in her ogress form by the Nichiren sect, who look upon her 
as Protector of the Saddharma Pundanka 

Among the Japanese Imperial treasures there is a small bronze statue wnicii, ac- 
cording to the inscription on its base, was cast in the beginning of the seventh century 
a. d. The bronze is catalogued as a 1 Sho Kwan-non ' because of the round object m 
its hands which might be a magic jewel. ^ ; , _ 

The compiler of the catalogue of the Imperial treasures admits that there is no 
traditional example of a Sho Kwan-non holding a magic jewel, when he bases his hypo- 
thesis as to the name of this idol on the fact that the Horyu-ji owns a somewhat simi- 
lar statue with the cintamani on the lotus-tone instead of m the hands. He also 
admits that there are < peculiarities ' which may be of ' Korean art or due to Indian 

influence \ ' . . m 

As the bronze in question,* although more archaic, resembles in every important 
detail the gilt bronze statue illustrated on PL xxx, it will easily be seen that the 
< peculiarities' are indeed striking if one compares it with the traditional representa- 
tion of a Sho Kwan-non. ( . 

The symbol of the Sho Kwan-non is a lotus-bud (or flower), sometimes held in a 
vase. The hands are in ' charity ' and ' teaching' mudra ; the breast and shoulders, 
■ Peri, Saritl, Mere-de-Dhmns, pp. 41, 65. 1 pp. 80-81. ' y. small image, PL xxx. 
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aside from the ornaments and scarf, are bare, and the lower limbs are covered by a 
full, skirt-shaped garment which falls from the waist to the ankles. 

The bronze figure, on the contrary, is completely covered by a long, complicated 
garment, which falls lebw the feet almost to the second row of petals of the lotus-throne. 
(In the archaic statue the garment is longer than in the larger one illustrated in the 
same plate.) 

It is therefore evident that if the statue were standing on a fiat surface the gar- 
ment would fall on the ground like the long trailing robes which the Japanese Court 
ladies have worn, in the interior, from time immemorial. The fact of the long gar- 
ment alone indicates a feminine rather than a masculine divinity. 

The statue in the Imperial treasures wears a crown, in which, however, there is 
no small image of Amitabha which would indicate the Sho Kwan-non. 

The round object which is held in the left hand might be a magic jewel were it 
not covered by the right hand. Hie cintamani, both in the Tibetan form as well as in 
pearl shape, is represented flaming. 1 Even if it is not so portrayed, it is understood, and 
it would be against all tradition to represent the magic jewel held in this way. If it is 
not a cintamani, is it a pomegranate? There is no other Northern Buddhist symbol 
that is round. If, then, the divinity is feminine and holds a pomegranate, it is HaritI, 
which fact would prove that the worship of the goddess HaritI was introduced into 
Japan as early as the seventh century. 

It is believed by some that the form of the goddess holding the child did not 
appear in Japan until the Tokugawa Shogunate (beginning of the seventeenth century), 
when the Roman Catholics were repressed and persecuted. It is claimed that the 
Catholics caused this form to be made in porcelain, or bronze, in which was inserted 
a cross, and that they worshipped the Koyasu Kwan-non as the Virgin Mary. There 
are examples of these images in the Imperial Museum at Tokyo ; but this does not 
prove that the form of Koyasu Kwan-non did not exist long before that epoch. 

One of the most popular forms of the female Kwan-non is the Byaku-i, or the 
white-robed Kwan-non, which was first brought to Japan from China in the Ming 
dynasty in the fifteenth century, when Chinese painters, sculptors, and casters came to 
Japan, and enriched the country by more than one masterpiece. 

According to the Buisuzo Zue (the Japanese manual of the Buddhist divinities) the 
Byaku-i Kwan-non belongs to the group of thirty-three female Kwan-non, which are 
all represented with the flowing garments and either a crown or the head-drapery of 
the Indian goddess. Several of the thirty-three Kwan-non indicate, either by their 
names or by their representations, events in the legends of Miao-shan (v. legend), 
while others refer to the Chinese goddess Kuan-yin. 

The Byaku-i Kwan-non When, at the command of the Buddha, Miao-shan retired to 
(sixth) (white-robed) . the island of P'u-t'o to meditate, she clothed herself in white. 

' White-robed ' is also one of the titles of the Chinese 
Kuan-yin. 

1 On a Japanese temple banner belonging to M. Goloubew, smoke arises from the flaming pear 
held in the right hand of Jizo, 

o2 
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The En-ko Kwan-non (fourth) (sit- 
ting in bright rays). 

The Gyo-ran Kwan-non (tenth) (fish- 
basket), PL xxxi. 

The Kyuzu Kwan-non (second) 
(Dragon-head). 

The Anoku Kwan-non (twentieth) 
(protects against aquatic demons). 

The seventh, twelfth, and thirteenth 
Kwan-non are represented on a 
lotus-flower, a lotus-petal, and a 
lotus-leaf on the sea. 

The Ryuri Kwan-non (twenty-third) 
holds a round object. 

The YorytiKwan-non (first) (willow). 
The eleventh Kwan-non holds a 

willow branch, and the fourteenth 

has a vase at her side in which is 

a willow branch. 
The Hay e Kwan-non (twenty-second) 

(clothed in leaves). 


OF KWAN-NON 
When the father of Miao-shan ordered her 
to be decapitated, ■ a light breaking forth 
surrounded Miao-shan '. 
When Miao-shan saw that the son of the 
Dragon King of the Sea (who had taken 
the form of a fish) had been caught by a 
fisherman and was to be sold, she sent her 
acolyte, Shen-ts'ai, to buy the fish and set 
it at liberty. 
Miao-shan was miraculously carried across the 
sea to the island of P'u-t'o on a lotus-flower. 


The Dragon King of the Sea sent Miao-shan 
a luminous pearl. The Buddha gave her a 
peach to secure her immortality. 
The willow is the special symbol of the 
Chinese goddess Kuan-yin, with which she 
is believed to sprinkle about her the Nectar 
of Life. 

The images of Kuan-yin sent to the temples 
and monasteries of P'u-t'o by the Emperor 
K'ang-hsi were clothed in leaves. 

In fact, all the forms of the thirty-three female Kwan-non show Clunese influence, 
and were possibly introduced into Japan at the same time as the Byaku-i Kwan-non 
by the Chinese artists, in the fifteenth century. Some of these forms, however, are 
not authorized by the Japanese Buddhist scriptures. 

The Japanese Buddhist priests do not look upon the Butmzo Zue as an absolute 
authority on Japanese Buddhism ; but until another manual is compiled, the 'Western 
student must continue to refer to this Japanese manual of Buddlust divinities, 
especially as, in so many respects, it has been found to be perfectly reliable. 

No satisfactory conclusion, however, has yet been arrived at in regard to the Koyasu 
Kwan-non, nor the Chinese Kuan-yin, Sung-teu. The dominant questions still remain 
unanswered : When did these forms first make their appearance in their respective 
countries ? Is the Chinese prineess and saint, Miao-shan, their legendary ancestress ? 

Until these two questions have been satisfactorily answered, every hypothesis is of 
value in that it may contain the germ of enlightenment in regard to one of the most 
interesting Buddhist manifestations, the goddess Kuan-shih-yin. 
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VI&VAPANI (Dhyani-Bodhisattva). 
Yisva (vajra) pani. 
(Double-thunderbolt holder.) 

Symbol : vi£va-mjra (double-thunderbolt). Dhyani-Bodhisattva : Visvapani. 

Fifth Dhyani-Buddha: Aniogbasiddhi. Manushi-Buddha : Maitreya. 

The Dhyani-Bodhisattva Visvapani is very obscure. One seldom finds representa- 
tions of the god either in bronzes or paintings. He is seated, dressed in all the Bodhi- 
sattva ornaments, his left hand lying on his lap, palm turned upward ; and the right 
hand, in ' charity ' mudra, holds his symbol, the double thunderbolt. 1 

Yisvapani is believed to be in contemplation before the Adi-Buddha, while waiting 
for the fifth cycle, when he will create the fifth world, to which Maitreya will come as 
Manushi-Buddha. 

AKASAGABBHA (Dhyani-Bodhisattva) 
(Essence of the Void Space above). 2 

(T,) nam-mk'aki sfim-po {the matrix of the sky). Mudra : vitarka (argument). 

(M.) oqtargkui-injiruken (the essence of the heaven). vara (charity). 

(C.) Ilsu-k'tmg-tsang (|g pgj). Symbol : surya (sun). 

(J.) Kokazd. 

Akasagarbha, whose essence is ether, is one of the group of eight Bodhisattvas. 
He is usually standing, with his hands in vitarka and vara mudra, in whieh case his 
special symbol, the sun, is supported by a lotus at his right shoulder, while at his 
left is a lotus-flower supporting a book, the symbol carried by four Bodhisattva of this 
group. 

According to Pander's Pantheon, he is seated, his legs loosely locked. His right 
hand holds the stem of a flower which is not a lotus, nor is there a disk rising from it 
as indicated by the text. 3 The left hand forms abhaya (protection) mudra. But in the 
work of Oldenburg, 4 Akasagarbha is represented with a white lotus supporting the 
sun in his right hand ; the left hand forms 1 charity ' mudra. 

In the reproduction in the Five hundred Gods of sNar-t'an he is figured seated, 
holding in his left hand the stem of a lotus, from which springs a sword. 8 Both hands 
seem to be in vitarka mudra. In this form he resembles Manjusri. 

In both China and Japan he is represented practically in the same way. He is 
standing, a graceful drapery falls from his waist, and a long narrow scarf is wound 
loosely around the body from the left shoulder to the right hip. The breast and 


1 v. Pander, Das Pantheon des Tschangtscha 
Hutuktu, iii. 81. 

! E. Deniaon Boss, Sanskrit-Tibetan-English 
Vocabulary, Memoirs of the Asiatic Society of 
Bengal de Visser, The Bodhisattva Tt-t'sang, 


gives : ' Receptacle of the Void ' and ' Womb of 
the Space '. a p. 76, illust. 150. 

* No. 1, Selection of Images of the three hundred 
Buddhist divinities, dfC. 

s Grunwedel, MytMogiede Buddhisme, p. 143. 
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the right shoulder are bare, and the hair is drawn up in a stapa-shaped itshnlsM like 
Maitreya. If there is a crown, a stapa-shaped ornament is in the central leaf of the 
five-leaved crown. There are no symbols, but the left hand forms the ' triangular 
pose ' (all fingers extended with the tips of the thumb and index touching, forming a 
triangle— see vitarka), and the right is in vara (charity) mudra. The features are Indian, 
with long-lobed ears, and he has the urrm. 


KSHITIGARBHA (Dhyani-Bodhisattva) 
(Matrix of the Earth). 

(T.) sahi-sMA'po (the matrix of the earth). Mudra ! vitarka (argument). 
(M.) ffkajawn jiti&en (the essence of the earth). vara (charity) or abhaya. 

(C.) Ti-isana p'u-sa (M M # H % Symbols : tintamani (magic jewel). 
(J.) Jizo. 1 ^ ^ fckakhham (alarm staff). 

. Colour : green or white. Vahana : winged lion or a tiger. 

Kshitigarbha, although known in India as early as the fourth century, was never 
a popular deity, and in Tibet he was rarely worshipped by the Tantric sects outside of 
the group of eight Bodhisattva. His name, however, often appears in the ceremonies 
of initiation to the Mahayfinist priesthood. 

After the seventh century, Kshitigarbha took on the special aspect of ' Earth 
Bodhisattva, i. e., Bodhisattva of the Mysteries of the Earth, manifestation possibly due 
to the popular Buddhist belief that he was invoked by the Buddha in order to < bear 
witness ' that he had resisted the temptations of Mara. 1 From this, the transition is 
easily traced to his subsequent roles of < Judge of the Lower Regions ' and ' God of 
the Dead \ 

Kshitigarbha, unlike Ti-tsang in China, or Jizo in Japan, seems in no way con- 
nected with the infernal regions, although he is considered in both countries to be 
their Indian manifestation. In Tibet the 1 Over-Lord of Hell ' is Yama, while in China 
Yanxa holds a subordinate position under Ti-tsang, who is ' Over-Lord of Hell '. In 
Japan, Jizo, while looked upon as incarnation of Ti-tsang (and Kshitigarbha), holds a 
subordinate position, and Emma-0 is ' Over-Lord of Hell . 

But although Kshitigarbha, Ti-tsang, and Jizo hold different posts in their respec- 
tive countries, the three manifestations have this in common, that they are believed to 
have made a vow to do the work of saving all creatures from hell during the interim 
of the death of Sakva-muni and the advent of Maitreya. 

In Tibet statues of Kshitigarbha are rare, and are seldom found outside of the 
group of « eight Bodhisattva', where he is represented, like all the other Dhyani-Bodhi- 
sattva, with the thirteen ornaments, and is standing with his right hand in ' argument % 
while his left hand is in ' charity ' mudra. His symbol, the magic jewel, generally 

1 According to the usual Buddhist legend, Sthava ra. v. Sir Charles Eliot, Hinduism and 
Buddha invoked the earth goddess Prithivlor Buddhism, vol. ii, p. 24. 
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in shape of a flaming pearl, 1 is supported by a lotus-flower on a level with his right 
shoulder. There is sometimes a book supported by a lotus-flower at his left shoulder, 
or he may carry a kalaea, with the right hand in abhaya mudra* 

Kshitigarbha may also be represented seated, holding an alarm staff in his two 
hands. On his head is a five-leaved crown, in each leaf of which is the representation 
of a Dhyani-Buddha (PI. xxxni, fig. c). The chodpan crown is only worn by the 
Northern Buddhist priests and never by the gods ; but this bronze is undoubtedly 
the representation of a god, for the personage is seated on the lotus-flower, and the 
alarm staff has six loose rings, which number indicates a Bodhisattva. As Kshitigarbha 
is especially worshipped by those entering the Northern Buddhist priesthood, it may 
be that he is adored by them in this special form. 

A temple banner brought back from Chinese Turkestan by the Pelliot mission 3 
represents Kshitigarbha as the 1 Good' Judge of the Lower Regions surrounded by the 
ten Kings of Hell. He wears the usual head-covering, of which both ends hang over 
the shoulders, and carries the ' alarm ' staff with which to force open the gates of Hell. 
In his left hand he holds the luminous pearl which dispels the darkness of the infernal 
Regions. Below the lotus on which he is seated is his vaHna, a winged Hon ; in 
Annam his mount is a tiger. 

Among the temple banners discovered by Sir Aurel Stein in Chinese Turkestan, 
and now in the British Museum, are some very beautiful paintings of Kshitigarbha, 
He is either represented seated, holding the alarm staff in his right hand and the 
flaming pearl in his left, or standing, with one foot on a yellow and the other on a 
white lotus, holding the flaming pearl in his right hand. In almost all the temple 
banners from Tun-huang his head is enveloped in a turban-shaped head-dress, with the 
ends falling over the shoulders, called the ' shawl of the Traveller \ 

When Kshitigarbha is represented in amandtda&s one of the group of eight Bodhi- 
sattvas, each seated on a lotus petal, surrounding the Buddha enthroned on its calyx, 
he is figured on the petal opposite Akasagarbha and is represented in Bodhisattva form 
with crown and many jewels. His left hand is against his navel, holding an alms 
bowl, while the right forms the mudra of ' giving consolation and peace to all human 
beings His magic formula or mantra is svaha, which means ' May the race be 
perpetuated ! ' 

Kshitigarbha is also represented as Master of the Six Worlds of Desire, which is a 
very popular form of representing the god in Japan in temple pictures. He is sur- 
rounded by : 

X, A Bodhisattva symbolizing the heaven of the gods. 

2. A man, symbolizing the world of men. 

3. A horse and an ox, symbolizing the world of animals. 

4. A demon armed with a pitchfork, symbolizing the hells. 

« v. group of eight Bodhisattva in the Museum 1 Bhattacaryya, Buddhist Ieonografhy, p. 40. 

fur Yolkerkunde, Berlin, and illustration, Olden- ! Now in the Musee Guimet, Paris, v. Hackm, 

burg Izviestia, $c. (Bull. Musee Pierre le Grand). 'Documents', Bulletin ArchMogigue du Musee 

St Petersburg, 1909. Guimet, fascicule JJ, p. 18, and PI. ni. 
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5 An asura, representing the world of asuras. 

6. A preta, representing the world Aurel Stein in Chinese 

A temple ^^S^SZX hi'alann staff and 'Master of 
Turkestan, proving that the form 01 *s „ 

the Six Worlds of Desire' was brought into Japan iiom _ lotus . flower in his 

In Japan ^Z^T^Z^^^^^ 
left hand. The nght either ^^^^^ tending the palm, a »»*» 

of the *- «^ 

His usual form, however, in Japan, is his manifestation Jizo. 


TI TSANG (Dhyani-Bodhisattva) 
(Over-Lord of Hell). 
Chinese Manifestation of Kshitigarbha. 
Symbols : khukkhara (alarm staff).* cintamani (magic jewel). 
Kshitigarbha, who became an important deity in Chinese Turkestan China^ and 
^rlTLkwet in China as early as the fifth century a.b. under the name of 
Ti-tsang^of which the literal translation is : Ti(earth, ^f^^^^t 
treasury His great popularity in China, according to de Visser, is due in part to the 
spZding the ten Cakras translated into Chinese about that time and 

extolling the innumerable qualities of the Bodhisattva. _ 

According to the Ti-isang mtra? Kshitigarbha, before becoming a Dhyaui-Bodhi- 
sattva and > Deliverer from Hell? was a Brahman maiden, and his legend runs as 
follows * There was once a Brahman maiden whose mother died slandering the inreu 
Treasures' (Buddha, Dharma, Sahgha), and to save her parent from the torments or 
the damned, she made daily offerings before the image of an ancient Buddha, implor- 
ing his help. One day she heard a voice telling her to return home and meditate on 
the name of Buddha. She did so, and while in deep meditation her soul visited he 
outposts of Hell, where she met the Demon-Dragon, who informed her that through her 
prayers and pious offerings her mother had already been released from Hell, -tier 
heart was so touched by all the suffering souls she saw still in Hell, that she vowed 
through innumerable Mpas to perform acts of merit to release them. 

In this same sutra Buddha announces to Manjusri that the Brahman maiden ^has 
become a Bodhisattva through her acts of merit and that her name, as such, is *P- 
tsang \ Thus the Brahman maiden became a masculine divinity and 1 Over-Lord ot 
Hell'. 


1 Carried by mendicant Buddhist monks to 
1 warn off small animals lest they be trod upon 
and killed ' (Waddell). v. Khakkhara, Glossary. 

* v. E. P. Johnston, Buddhist China, p. 194, 


and de Visser, The Bodhisattva Ti-tsang, Ost- 
asiatiaehe Zeitschrift, Heft I, 1914. 
3 Ti-tsang-wang p'u-sa. 
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Although Ti-tsang is the Begent of Hell, he does not judge the souls, but, accord- 
ing to Edkins, ' opens a path for self -reformation and pardon of sins He seeks to 
save mankind from the punishments inflicted on them by the ten Judges or Kings of 
Hell. He is a glorious saviour-deity, who visits hell only on errands of love and mercy. 

Ti-tsang is sometimes represented in China surrounded by the ten Kings of Hell, of 
which the fifth, Yen-lo-wang, is the Chinese manifestation of the Indian god of Death, 
Yama. The ten kings are always represented standing when in his presence. 

Ti-tsang may be represented standing or sitting, and always as a round-faced, 
benevolent person, carrying his special symbol, the alarm staff, topped by loose rings, 
in his right hand, and the magic jewel in his left. 

Ti-tsang is often represented as a iravaka, for according to the MaMvaipulya sutra, 
he once appeared before the Buddha in the form of a priest. In Chinese Turkestan 
he was often represented in the temples of the ninth and tenth centuries with shaven 
head, wearing the robe of a monk and carrying the khakkhara, while in his left hand he 
holds the cintamani. 

"Women who have ugly faces pray to him and believe that, if they are devout 
enough, they will be born for a million kalpas with beautiful countenances. 

His place of pilgrimage is at Chiu-hua-shan, on a mountain crater, where a pagoda, 
ornamented with images of Ti-tsang and dedicated to him, soars above the monas- 
teries and temples that cluster about it, and forms a pious landmark from the plains 
below. 


JIZO (Dhyani-Bodhisattva) 
Japanese Manifestation of Kshitigarbha. 
Symbols: shakujo 1 (staff topped with loose metal rings), cintamani. 

Jizo is the 1 Compassionate Buddhist Helper ' of those who are in trouble and of 
women desiring maternity, in which latter case he is called Koyasu Jizo. He is also 
the patron god of travellers, and, as such, his image is often seen used as a signpost 
on the highways. Stones are sometimes heaped about his statues by bereaved parents, 
who believe that Jizo will 1 relieve the labours of the young, set by the hag Sho-zuko- 
no-baba, to perform the endless task of piling np stones on the banks of the Sai-no- 
Kawara, the Buddhist Styx '. 

The position of Jizo in Hell does not seem to be so clearly defined in Japanese 
Buddhism as his manifestation in China. During the Kamakura period Jizo was 
believed to be an incarnation of Yama-raja, king of Hell, the idea probably coming 
from China ; but he has never been confounded, however, with Emma-O, ' Overiord 
of Hell'. 

Jizo is worshipped as Master of the Six Worlds of Desire. In this form he is only 
represented in paintings, and is surrounded by a Bodhisattva, a man, a horse, and an 

1 San. Khakkhara ; v. Glossary. 
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ox, a demon, an ^ ^^T?^^"l SSL? 
has a different form in each of the Six ^^^^ JogaishcjizS he is 
called a*** As Nikk6,rzo he m m ^ world of *«^* « ^ 
found in the world of « ; W> the a g the m 

C?- tr^^V^r^ ctned and * 4- Holding a 

Helpers ' which may correspond to the ' Six Muni presidents of the six worlds of 
S of Northern Buddhism. Three of these Jiz5s have the title of King of Heh . 

Legend recounts that a certain holy monk went to visit Emma-O, Kmg of Hell, 
and Z Jiz5 sitting among the damned, in the lowest of the hells, undergomg tor- 
mentsTor the sins of mankind. This, however, would not be mcompatible with h s 
tog king of Hell, for Yama, the Tibetan king of HeU, undergoes the same torments 

^ a£to usually represented in Japan as a shaven priest with a benevolent couuten- 
ance sitting or standing.* He wears the monastic robe, and, although a Bodlnsa tva, 
has no ornaments, but may wear a crown. In his right hand he carries Ins distmc- 
tive symbol, the shakufo, an alarm staff topped by six metal rings, which represent his 
vow to save all who follow the Six-fold Path. In his left hand he may cany he 
magic jewel, a rosary, or a Kongo flag. He is sometimes represented without the 
sUhujo, but rarely. Jizo is often accompanied by two young priests : Sho-zen (ruler 
of the good), whose colour is white, and who holds a white lotus in his hand ; and bno- 
aku (ruler o'f the evil ones), who is red in colour and carries a vajra. 

In the temple banners of Japan where Amitabha, accompanied by Kwan-non and 
Seishi and surrounded by other celestial beings, is represented descending to earth to 
receive the soul of a devotee, Jizo is often figured in the beatific assembly as well as 
assisting at the parinirvam of the Buddha. 

In the Garbha-kosa mandala, Jizo (Kshitigarbha) presides over the fifth enclosure, 
but is nevertheless subject to Avalokitesvara, who is chief of the Padma assembly. 


SAKVANIVAEANA-VISHKAMBHIN (Dhyani-Bodhisattva) 
(The Effaeer of all Stains). 3 


(T.) sgrib-pa rnam-sel (he who makes the 

realms of darkness). 
(M.) tuitk-er-tepn arUghagSi (the cleaner of 
moral spots). 


(C.) Ch'u-cku-chang 


0- 


( J. ) J o-gaishd (removing- covering- obstacle). 
Mudra : vitarka (argument). 

vara (charity). 
Symbol : candra (moon). 
Colour : white or gray. 


In the Lotus of the Good Law the Bodhisattva Sarvanivarana-vishkambhin is men- 
tioned as holding conversation with Gautama Buddha, during which he expresses the 

Vocabulary, Memoirs of the Asiatic Society of 
Bengal. 


1 v. PI. xxxiii, figs, a, b, and d. 
1 E. Denison Koss, Sanslrit-Tibctan-Enghsh 
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desire to see the wonderful form of Avalokitesvara, Thereupon S->akya-muni sends him 
to Benares, where Avalokita miraculously appears to the sage Vishkambhin, who ever 
after ' enumerates the qualities of this divine being V 

Vishkambhin belongs to the group of eight Bodhisattva found in the Northern 
Buddhist temples, and according to Oldenburg 2 is standing with hands in vitarka and 
vara mudra. His special symbol, the full moon, and a symbol which is also carried by 
several of the Bodhisattva of the group, the pustaka (book), are supported by lotus- 
flowers at either shoulder. 

According to Pander, 3 he may hold the sun, but the disk is more probably meant 
to represent the full moon,* for the sun is the special symbol of Akasagarbha of this 
group. The Bodhisattva is seated with legs elosely locked. The right hand, in vitarka 
mudra, holds the stem of a lotus on which is a disk, and the left is in vara mudra. 

If in company with the Buddha, as Liberator of the Serpents, and Maitreya, Ava- 
lokitesvara, and Mahjusri, he may hold a cintamani and an ambrosia cup. 

In his Yi-dam form he stands with legs apart, on a prostrate personage lying 
face downward. He wears a tiger-skin hung around his waist, and a garland of heads. 
On the top of his mhnlsha is a half thunderbolt ; he has the third eye ; his right hand 
holds a Jcapala (skull-cup) and his left a grigttg (chopper). 


1 Burnouf, Introduction, p. 201. 

! Oldenburg, III. (Materially : 5, note on 
several images and Bodhisattva.) 

3 Das Pantheon des Tschangtseha Hutukiu, p. 76, 
illus. 149. 


1 Sarvanivarana never carries the moon-cres- 
cent, but the full moon, and as his Sanskrit name 
signifies ' effacer of spots *, and his Japanese name 
' removing-covering-obstacle may there not be 
here a reference to the eclipse ? 
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Table X 


I, With 
sword and^ 
book. 


I, Human 
form. 


II. With 
blue lotus. 


III. With 
sword and 
utpal 


II. Tantra forms. 


I. White (symbols on lotus sup- 1 

ports) ; mtarJca mudra. ) 

II. Yellow (symbols on lotus sup- 

ports) ; dharmacakra mudra ; 
seated on a lion. 

III. Yellow (sword held in the ) 

hand) ; may be simhanada, \ 

I. Yellow (attitude ' royal ease) * ; 1 
on lion throne. J 

II. Yellow {dharmacakra mudra); 

leg pendant ; on lion or 
lion throne. 

III, Yellow (dharmacakra mudra) • 

legs locked ; seated on a 
lion. 

IV. White (dhyana mudra) ; from 

sadhana. 

V. White (vara mudra) ; legs ] 
locked ; from sadhana. J 

I. Black or dark blue (kneeling, | 
third eye). J 

I. Yellow (one head, four arms) ; 
symbols : lotus, book, bow 
and arrow. 
II. Yellow (one head, four to six \ 
arms) from sddluina. ) 
I a. Three heads, six | 
arms, 

III. Three or \ & ^ or fom . . 
four heads. heada) abt Qr 

eight arms. 

IV. Dharmapala form. 

V. Archaic form with Sakti. 


I. Manjughosha. 

II. Simhanada- 
Manjughosha. 

III. ManjusrI. 

IV. Maharajalila- 

Manjusn. 

V. ManjusrI. 
VI. 
VII. 


Simhanada- 
Manjusrl. 


VIII. 


Dharmasanka- 
samadhi- 
Mahjusrl. 
Siddhaikavira- 
Manjusrl. 


IX. ManjusrI 
X. 


Matijusri 
Jananasattva. 


XI. Vajrananga. 
XII. Mafijuvajra. 

XIII. Dharmadhatu- 

vagisvara. 

XIV. Yamantaka. 


MANJU&RI 1 (Dhyani-Bodhisattva) 
{God of Transcendent Wisdom). 
m MM* * (Pl-ng splendour). Symbols , ( = d).^ ^.^^ 

(M.) manjusri. u tpaU (blue lotus). 

(C.) Wen-sJm-sMh-U M)- Colour : saffron or white, red or black. 

(J.) Monju. Vahana (support) ; lion. 

Mudra: dharmacakra (turning tbe Wheel &akti : Sarasvatl. 

of the Law). Different names: Manjughosha, Kumara, Va^vara, &c. 

Ibfanta, personification of Transcendent Wisdom, is the first Bodhisattva men- 
tioned in the Buddhist scriptures, and as such his name frequently occurs m the 
■ Lotus of the Good Law ' in connexion with Sakya-muni. In the Nmmsangm he is 
called < Adi-Buddha', while in some of the sutras he is referred to as an historical 

dU A^din R to Chinese Buddhism, the Bodhisattva Ma&jusri was informed by 
Gautama Buddha that it was his duty to turn the Wheel of the Law for the salva ion 
of the Chinese, and the place chosen for the manifestation was Paficaslrsha (mountain 
of five peaks) in the Shan-si province. Legend relates that the five peaks of five dif- 
ferent colours were once upon a time of diamonds, sapphires, emeralds, rubies, and 
lapis lazuli, that a flower grew on each peak of its especial colour, and that a different 
shaped pagoda was on the summit of each peak. _^ . 

When the time came for the manifestation of Mafijusrl, Gautama Buddha caused 
a golden ray to burst from his forehead. It pierced a iaw&«-tree which grew from the 
foundation of the mountain Pancasircha. A lotus sprang from the tree, and irom 
the interior of the flower was born the prince of sages, Arya Mafijusn. His colour 
was yellow ; he had one face and two arms ; in the right hand he brandished the 
sword of Wisdom ; in his left, he carried a book on a lotus of Utpala ; he was en- 
dowed with the superior and inferior marks of beauty ; he was covered with many 
ornaments, and he was resplendent.' * Thus he was born without father and mother, 
and ' free from the pollution of the common world '. 

But he is also referred to as being mortal. It is recorded in the Chinese Buddhist 
books that the activity of Mafijusn, in the first century, at Wu-t'ai-shan (mountain 
of five peaks), was brought to the attention of the Emperor Mmg-ti, while, according 
to the Buddhist writer Lching, it was popularly believed in India in the seventh 
century that Mafijusrl was at that time teaching the doctrine m China.* 

* Maniu-sri. Manju, according to certain 1 According to Hodgson, Jam-yang. 

authorities, may possibly be a Tokharian word 8 Grtmwedel, Mythologie, p. 138. 

corresponding to the Sanskrit word kumara (here- Poacher, IconogmpJm houddhtque, p. 114. V. 

ditary prince), v. Sir Charles Eliot, Hinduism Sylvain Levi, Lt Nepal, vol. i, p. 330. 
and Buddhism, vol. iii, p. 221. 


PLATE XXXIV 



C. MONJTT (MAKJUSEl) 


d. XCAN-YIK 


MANJU&RI 111 

In the Svayambhu-punma 1 it is related that Manjusri left Mount Pancasirsha to 
visit the shrine of Svayambhu (Adi-Buddha), which was on a mountain near the Lake 
Kalihrada. 2 He found the lake filled with aquatic monsters and the temple inac- 
cessible. He therefore 1 opened, with his sword, many valleys on the southern side of 
the lake ... the waters of the lake rushed through the opening, leaving dry land at 
the bottom ', and this was Nepal. 

He is believed by some to have been the founder of civilization in Nepal ; by 
others, to have been a ' Wanderer ' (mendicant Buddhist priest) who carried Buddhism 
into Nepal. He is also supposed either to have been, or to have manifested himself 
as the prime minister 3 of the Tibetan king, sRong-tsan-sgam-po, who was sent to India 
in the seventh century to study the Buddhist scriptures. It is also believed that 
Manjusri may have been originally the deified hero of one of the Northern Chinese 
tribes. Mitra claims that he wrote the Svayambhu-purana in the tenth century. Both 
Padmasambhava and Tson-k'a-pa are said to have been his incarnations. 

The first day of the year is dedicated to Manjusri. He is looked upon by certain 
sects as the god of Agriculture, by others as the Celestial Architect, and is believed 
to have inspired with his divine intelligence those who have been active in the pro- 
pagation of the Buddhist doctrine. He is the god of Science, and swings his sword 
of Wisdom with its flaming point to dissipate the darkness among men, to cleave the 
clouds of Ignorance. The Chinese say that when he preaches the Law every demon 
is subjugated, and every error that might deceive man is dissipated. He is an ex- 
tremely popular deity in all the Northern Buddhist countries, and one often sees his 
image in magic paintings, charms, and tnandala, 

Manjusri belongs to the group of eight Dhyani-Bodhisattva, and is therefore repre- 
sented like a prince with all the Bodhisattva ornaments. He may have a small image 
of Akshobhya in his crown, and his ushmha is sometimes ornamented at the top by 
a flaming pearl. The urna is generally on his forehead, and, if painted, his colour 
is usually yellow, but may also be white, red, or black. 

Manjusri or Manjughosha, as he is frequently called in the sadhana, has two dis- 
tinct types : one with the sword and book, which is his more usual form, and the 
other with the utpala or blue lotus. 

The sword symbolizes the cleaving asunder (dissipating) of the clouds of Igno- 
rance ; the book 4 is the Prajnaparamita, Treatise on Transcendent Wisdom. It is 
represented in the usual form of the Nepalese book, which is made of palm-leaves, cut 
long and narrow, the manuscripts being placed between two pieces of flat wood, the 
whole bound together by a string. The book may be held in the hand of Manjusri, 
but is more generally supported by a lotus-flower, and surmounting it is sometimes 
a flaming pearl. 5 

The representation of Manjusri with the sword and book has several variations. 

1 Mitra, Nepalese Buddhist Literature, p. 249. t. also Hodgson, The Languages, Literature, and Religion 
of Nepal and Tibet, p. 116. 

2 v. Nepalese temple painting, Bibliotheque de l'lnstitut de France, No. V. 

3 Thu-mi-Sam-bhota. ' PustaJca ; v. Glossary. 5 Cmtamani ; v. Glossary. 
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L He is seated with the legs locked ; the right arm is lifted, brandishing the 
sword; the left hand holds the book on his lap. 1 

2 Like the above, except that the book is supported by a lotus-flower at his left 
shoulder. The stem of the lotus is held in the left hand in vitarka mudra (PL xxxv, 
fie. a). This form may be on a lion. 

3 Both the sword and book are supported by lotus-flowers ; the stems are held by 
the hands ; the right hand is in vara mudra, the left in vitarka, or both hands in dharmor 
cakra mudras (PI. in, fig. * and PI. xxxv, fig. c). He is white and is usually called Man- 
jughosha When this form is standing, it belongs to the group of eight Bodhisattya. 

4. Like the above, except that the hands are in dlmrmacakra mudra ; the left leg 
is pendant and the deity is seated on a lion or lion throne (PI. xxxi, fig. 6). 

The above forms of Mafijusrl are more commonly found in bronzes, while the forms 
with the blue lotus are oftenest seen in paintings and sculpture. 

The representation of the blue lotus differs from the pink in that the petals are 
closed, elongated in form, and presented in profile. Sometimes the first row of out- 
side petals is turned back, but the centre of the utpala is always hidden by the petals ; 
but the pink lotus is sometimes used as support for MafijusrI's symbols. 

There are various forms of Mafijusrl holding the blue lotus, which symbolizes the 

teachings of the Buddha : 

1. MaUrajaMla-Manju&ri. He is seated, as his name indicates, m the attitude 
called 'royal ease', with the right knee lifted, over which hangs the right arm; the 
left leg is bent ; the left hand, holding the stem of the utpala (which is on a level with 
the left shoulder), leans on the lion throne or on the back of the lion support. If 
painted, he is yellow. Several very fine examples of this form were found in the 
Magadha, and one of them, seated on a lion, reverses the above attitude, the left knee 
being lifted. * Maharajallla-Manjusri, when seated on a lion, closely resembles the 
Simhanada-Lokesvara, but the latter may be identified either by the antelope skm 
over his left shoulder (PL xxxv, fig. d) or by a trident," while the Mafijusrl has no 
distinguishing mark besides the blue lotus, not even the sword, which, in the represen- 
tations of the Simhanada-Lokesvara, usually rises from the lotus-flower. If painted, 
they are easily identified, for the Maharajallla-Manjusri is yellow on a blue lion, while 
the Lokesvara is white on a white lion. 

2. He is seated with legs closely locked, or, if on a lion or a lion throne, with the 
right leg pendant. The hands are in dharmacakra (teaching) mudra, with the stem of 
the utpala, which is on a level with his left shoulder, wound around the left arm above 
the elbow. If painted, he is yellow. 

3. Mafijusrl may be seated on the lion throne with the left leg pendant ; the hands 
are in dharmacakra mudra, and the utpafa is at the left shoulder. His colour is yellow. 

4. Like the above, except that the legs are locked and he is seated on a lion. 

5. He is seated with the legs locked ; the hands are in dhyana mudra. This form 
is white, and is called BMrmatonkha-samMM-Manjuiri. 

1 In Java the book is sometimes held at the breast. 

2 A. Poueher, Tomographic bouMhique, partie i, illus., p. 115. 3 Ibid., partie ii, p. 33. 
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6, Like the above, except that the right hand is in vara mudra and the left holds 
the stem of the lotus. He is also white, and is called Siddhatkavira. 

Manjusrl may have only the sword and utpala, and be sitting, standing, or kneeling 
on one knee. 1 The right arm, which is lifted, holds the sword, and around the left 
arm is wound the stem of the lotus. If painted in this form he is black, and has the 
third eye. 

There are various other forms of Mahjusri ; 
Manjuvajra is a form of Manjusrl represented with his saktL Both have three heads 
(the centre head is red ; the one to the right, blue ; to the left, white). Symbols : 
two vajras, a sword and lotus, bow and arrow. The yab is red and the yum is 
pink. 

Vajrananga, Arya-Manjughosha, is a form of Manjusrl used to bewitch men and women. 
In order to bewitch a woman, the deity is to be imagined as piercing her bosom 
with his arrow, which has a lotus-bud head. He has Akshobhya in his erown, is 
painted yellow, and is looked upon by the Mantra sects as god of Love. He has 
six arms, and holds at the right an arrow with a lotus-bud head, a lotus, and an 
asoka branch; while at the left he carries a bow of flowers, a sword, and a mirror. 2 

BharmadMtu Manjusrl is seated. He has four heads : centre, white ; to right, saffron ; 
to left, reddish yellow ; behind, rose. He has eight arms ; the normal arms are 
in 1 teaching ' mudra ; the six others hold sword, book, bow and arrow, &c. 

Manjusrl, archaic form (see illustration, PI. xxxv, fig. V). He is with his saMi, whom 
he holds on his knee in the archaic fashion, instead of in the attitude yab-yum. 
He has five heads, the fifth being above the central one, and eight arms, with four 
holding swords and the others books. He may also hold the sword and lotus 
with various other symbols (PI. xix, fig. e). 

Manjusrl is one of the ' eight Terrible Ones ' in his Dharmapala form of Yaman 
taka. His head, yellow in colour and with a slightly irritated expression, is usually 
above the head between the horns of the Bhairava form of Yamantaka (PI. lii, figs, 
c and d). 

In China as ' Wenshu ', and in Japan as 1 Monju ', Mahjusri is seldom worshipped, 
except in a triad with the Buddha and Samantabhadra. He is represented in both 
countries seated on a lion and holding a sword (PI. xxxiv, figs, a and c), but he is 
sometimes eonfused with Samantabhadra and is given his symbol, the mace (nyo-i), to 
carry. Mahjusri is looked upon as having eternal youth, and may be represented in 
the temple banners of China and Japan as a youth with flowing hair, seated on a lion 
and drawing his sword ; or the hair may be arranged in five knots on the top of his 
head, which are said to represent the ' Mountain of the Five Peaks \ 

The monastery of Wn-t'ai in the Shan-si province is one of the most holy places 
of pilgrimages in China, and Manjusrl is worshipped there by the Mongols as well as 
by the Chinese. 

1 v. PI. lxhi, Bg. g. * v . Ehattacharyya, Buddhist Iconography, p. 22. 
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M AH ASTHAMAPBA.PT A (Dhyani-Bodhisattva) 
(He that has obtained great strength). 

(J.) Sei-shi,or Bat-s^shi. va ™ \ y > 

Mahasthamaprapta is believed to be the deification of Maudgalyayana, « the right 
hJr£^7a2Lu V and although a Dhyani-Bodhisattva, he does not belong 
to eUher the croup of five or of eight Dhyani-Bodhisattva. He is mentioned with Avalo- 
kitetaL in the Lotus of the Good Law as wed as in the SuBavaM-vyUka, which dates 
" first century a. but Mahasthaniaprapta attained J^pop^ri y ni India 
and was rarely represented in either paintings or bronzes m India, Nepal or Tibet. 

In China however, one frequently finds him in a triad at the right of Omi-t o fo 
fAmLbhaT with Kuan-yin (Avalokitesvara) at the left, which is the place of honour 
Z CHna He is figured standing, with the right hand in ,**• and the 

left in vamda. He holds no symbols. , . 

Wlien Amitabha became one of the most important deities m Japan. Se ishi 
(Mahasthamaprapta) grew in popularity as manifestation of the wisdom of Annda 
He is often met with in a triad with Kwan-non and Am.da, where he is usually 
right with the hands in prayer mudra. There may be a vase in his crown. ^ 
rarely represented outside of the triad, but there is a statue 
the Zen-ko-ji temple, said to have been made by Sakya-mum from gold found at 
foot of a Beiruri tree on the south side of Mount Meru. Western 

In Japanese temple banners representing the descent of Amida from the We 
Paradise/surrounded by a celestial assembly, to receive the soul of a faithful An i 
Seishi is figured at the left of Amida either standing or kneeling, holding ti 
which is to receive and guard in its calyx the spiritual body of one who has m 
the felicity of rebirth on the sacred lake of the Pure Land. s 


TK AILOKY A- VIJ A Y A * 
(Subduer of the Three Worlds). 


(C.) Kiang san hie (S£ H Symbols : vajm {thunderbolt). 

(J.) Go-san-ee. ghanta (hell). 

Miidra: vajm-hmi-Icam. Colour: blue. ^ 

In the TraHohya-vijaya sadhana, translated into French by M. A. Foucher, ^ p : 

is the following description of this divinity, about whom very little is as yet * ky£l - 

On a sun (red platform) from the blue syllable ' Hum ! ' was born the lord Tr» ^ 


1 Sir Charles Eliot, Hinduism and Buddhism, 1 Trai (tri, three), loka (hlca, wor^ 

vol ii p 23, and note ii, and GrUnwedel, Buddhist (conqueror), v. Loka. g 
Art, p. 205. ' Iconographiebouddhique, partie U, p- 

! For description v. Johnston, Buddhist China, p. §9- 
pp. 103 seq. 
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vijaya ; he is blue, with four faces and eight arms : his first face expresses amorous fury ; 
that at the right, anger ; that at the left, disgust ; the face at the back, heroism ; with 
his two (original) hands holding the bell and thunderbolt, he makes on his breast the 
gesture called vajra-hum-kara ; his three hands at the right hold (beginning at the top) 
a sword, elephant-goad, and an arrow ; the hands at the left carry (beginning from 
below) the bow, lasso, and a disk ; he stands in the jmUyalldha attitude, stepping to 
the right on the breast of Parvati and with the left foot treading on the head of Siva ; 1 
among other ornaments, he wears a garland made of little images of Buddha. 

In the court-yard of the Brahman convent at Bodh'-Gaya there is the statue of 
a divinity which corresponds with this description in every particular, except the 
minor detail of the bow and arrow being held in different hands in the statue from 
the description in the sadhana* 

In Java, Trailokya-vijaya is also represented with eight arms and four heads, the 
usual symbols, and treading on two personages ; but the right knee is much more 
bent than in the Tibetan examples. 3 

In In do-China, while the deity as such seems unknown, the name of Trailokya- 
vijaya occurs in inscriptions such as at Bantay N&n, where the deity is referred to as a 
Buddha ; and according to the inscriptions on a monolith in the depot at Angkor 
Wat, the Buddhas in Dhyana mudra on the monolith are none other than Trailokya- 
vijaya.* We can only explain this by the supposition that the Mahayauists of Indo- 
China were acquainted with the esoteric doctrine ; for, to those who were initiated 
into its hidden meaning, Vajrasattva was the aspect of Vairocana-Buddha when 
departing from his infinite quietude to manifest himself in the World, while Trai- 
lokya-vijaya was his active aspect in the ' Three Worlds and therefore in reality a 
Buddha. 

Trailokya-vijaya (Go-san-ze) is worshipped in Japan as one of the group of Devas 
who are called myO-o (maha deva). He is believed to wage war against and conquer 
the evil spirits who pretend to have created the Universe and to be Protectors of the 
Three Worlds and who seek to upset the laws of Karma. He is represented making 
the mudra of anger (Jo fudv) with both hands, and the wrists are crossed to indicate 
intensity of anger. 

In the Vajradhatu there is a magic circle of nine assemblies. The eighth assembly 
is called Trailokya-vijaya-karina, or the ' three-world-subduing-action-assembly '. 
Nanjio writes 5 that 'it shows the state of Maha-krodha-kaya (great-anger-body) 
manifested by Vajrasattva e to destroy the enemies of the three worlds '. Again, in 
the ninth assembly, there is reference to Vajrasattva. 'It shows the state of the 
form of Samaya or argument 7 of Vajrasattva who Mds the how and arrow.'" We see 

According to Tibetan tradition they are xxv, PI. zzxi. 

6 A SimrtHistoryoftlieTvielvtt Japanese Buddhist 


Manes vara and GaurT. 


v. Foucher, Iconogmphic louddlaque, partie ii, Sects, p. 95. * v. Vajrasattva. 

? Is not 'agreement' here meant ¥ Samaya 
■ r. Foucher, BuddJmt Artin Java, B.E.F.E.O., means : convention, contract, engagement, and 
vol. ix, p. 168, PL xmi. also 'identification with the Buddha . 

* Finot, Inscriptions tVAMar, B.E.F.B.O., vol. 8 v. KongQ-satta. 

0,2 
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from this that in Japan Vajrasattva is the Subduer of the Three Worlds ; first, to de- 
stroy the enemies of Buddhism in the three worlds, and, secondly, when holding the 
bow and arrow, to warn living beings. It might be inferred from this that Trailokya- 
vijaya is a special manifestation of Vajrasattva when conquering the celestial and 
terrestrial worlds, as well as the ' under ' world. 
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Table XI 


I. One 

head. 


I. Two 
arms. 


I. Attri. 
butes. 


I. Green; right foot pendant 

on lotus support . , Green Tara. 

II. White ; legs locked . . White Tara. 
III. Yellow ; right foot may be 

pendant Yellow Tara. 

II. lute Sarasvati. 

III. Lute and white snake Aryajangulr. 

IV. Chopper and skull cup Ekajata. 


II. 

Several 
heads. 


I. One 
three 
heads. 


I. Two 
to six 
arms 


II. Four to sixteen arms 
JII. Eight arms, sword, wheel, arrow, lotus .... 

I. Draws the bow, dancing . 
jj f I- Angry, red .... 
' (II. Calm, white . . . 

III. Vase, spike of grain . . 

IV. Book 

I. One head, two arms . . 

II. Three heads, of which one 
is that of a sow . . . 


II. Six to 
\ ten arms. 


Cunda. 

Ekajata with Tara. 
Kurukulla. 
BhrikutI (angry). 
BhrikutI (calm). 
Vasudhara. 
Praj naparamita. 
Marlci. 

Marlci. 


II. Three 
heads 


I. Six arms BhrikutI (angry). 


II. Six or eight arms, apron of leaves 

I. Double thunderbolt 

III. II, Two parasols, third eye, sometimes 
I four heads 

Mahamayuri. 

Vajravarahi. 


Parnasavan. 
Ushnishavijaya. 

Sitatapatra. 


Dakinl 


Naro-mk'a-spyod-ma. 
Vajra-dakinl. 
Simhavaktra. 

The Panca Kaksa. 

The Panca Dhyani-Buddha Sakti 


Vajradhatvlsvarl. 

Locana. 

Mamaki. 

Panrlara. 

Tara. 


1 Table of J. Deniker. 
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Until the female principle was glorified by Krishna the Aryans had ^ 
worshipped Agni, themale principle in the universe, the. only feminine <hvinity 
timi-iff flip virgin goddess of the Dawn, Ushas. , ., ■ -v 

Th ArTans did not admit the feminine principle in their worship until civihza- 
tion in itdil had become more refined, but, at the same time, weakened. Brahma 
Z 2ll a feminine counterpart-Sarasvatl, goddess of Speech ^ and Learning _and 
Ttroness o? the Arts and Sciences ; Vishnu received as consort the goddess of Love 
and "I Lakshml; whiie the Maha-Dev, Ffuwat, whose ferocious forms are 
Durga and Kali, goddess of Death, became the Mtt of Siva 

The Mahayana school had also its period of the exclusive adoration of the ma e 
nrinctle Lm the first to the middle of the fourth century a. D at which epoch he 
2 grafted on to the Northern Buddhist school by Asanga, and the 
IZbSTZ feminine principle was introduced in the form of the goddess Tan, 
tleZZ^JLry ahe took on two distinct forms, and in the succeeding centuries 
W fill multiplied! forming a group of twenty-one Taras. Ota^dde-^^o 
having the rank of Bodhisattva, made their appearance, but none of them gained the 

P ° P By1he tenth century the corrupt influence of the Tantra system had begun to 
weaken the austerity of the Northern Buddhist school, and not only d>d Tantra, 

forms of the goddesses, appear, but the adoration of the 
energy of a god, was introduced, and the 'green' Tara was declared the fcM of 

*S22^ popular belief throughout Tibet and Mongolia developed in favour 
of the view that a god was more disposed to listen to and grant their -quests when 
worshipped in company with his iakti. As a result, nearly every god was given a 
who wa/represented with him in the yal-yutn ■ attitude, which was the 
final sign of degradation of the Mahayana school. 

In China the only feminine divinity whose popularity equalled the masculine 
deities was the goddess Kuan-yin. She was, however, not worshipped as the consort 
of Avalokitesvara, but as a feminine manifestation of the god himself, for a specific 
rmrnose— as was also the goddess Kwan-non m Japan. 

o£ the <2 was never adopted in China or Japan. The on repre 
sentations of a god in yat-yum attitude are found to the few Lama temples stdl 

eXi t n Sapantveml goddesses of the Mahayana pantheon are worshipped ; but in 
both China and Japan the male principle alone is considered of pnmal importance, 
rinoe no woman, without gaining masculinity through re-incarnaUon, can enter Sukha- 
vatl, the paradise of Amida. 

i v. Glossary. 
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There are three forms of feminine divinities : goddesses with rank of Bodhisattva, 
sakti, and dakinl. 

The goddesses are divided into two classes : the pacific and the angry . 

The pacific goddesses are generally represented seated, and wear the thirteen Bod- 
hisattva ornaments, including the five-leaved crown. They are of smiling expression, 
and usually have the urna on the forehead. The hair is long and wavy. 

The angry goddesses, with dishevelled hair, the third eye, and Tantra ornaments and 
attributes, resemble the Dharmapala form of the gods. 

The sakti are rarely represented alone, but in the embrace of the gods, and are of 
pacific or angry form according to the god with whom they are represented. They 
are generally covered at the hips by a tiger or lion skin, and have either Bodhisattva 
or Tantra ornaments and attributes. 

The dakinl are divinities of lesser rank, and are generally represented standing 
in a dancing attitude. Although they may have either pacific or angry forms, they 
are always represented with Tantra ornaments and attributes, and generally carry 
the kliapanga, or magic stick claimed to have been invented by Padmasambhava. 
The dakinl are believed to have given to the guru Padmasambhava the books in an 
unknown language, on which he is said to have founded the doctrines he preached in 
Tibet. 

There is a group of five dakinl that seems to correspond with the five Dhyani- 
Buddhas and Bodhisattva : 

Buddha dakinl holding a wheel. 

Vajra „ „ thunderbolt. 

Eatna , t „ jewel. 

Padma „ „ lotus. 

Visva ,, ,, double (thunderbolt). 

Pander 1 gives still another dakinl called ' Karma holding a sword. 


TARA (rank of Bodhisattva) 
(The Saviouress). 


(T.) sgrol-ma {dol-ma) f or rol-ma (the 

Saviouress). 
(M.) dara eke (Tara, the mother). 
(C.)2V&>(£ g§). 
(J.) Mo-tara-ni-ii, or Tara bosatsu. 
Mudra : vitarka (argument). 
vara (charity). 


Symbol : padma (lotus). 
Colour : white or green. 
Tantra forms : blue, yellow, or red. 
Consort of A valokites vara: white. 
Sakti of Avalokitesvara : green. 
Different names : Jan gull, Ekajata, BbrikutT, 
Kurukulla, Sitatara, fic. 


The goddess Tara was enrolled among the Northern Buddhist gods in the sixth 
century ; by the seventh, according to Hsuan Tsang, there were many statues of her 
in Northern India, and between the eighth and twelfth centuries her popularity 


1 Las Pantheon des Tschangtscha Hutuktu, p. 91, No. 226. 
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equalled that of any god in the Mahayana pantheon. Many temples and colleges 
were dedicated to her, and there was hardly a household altar without a statue ot 
Tara Her worship extended to Java, where a temple was dedicated to her about 
779 a u • but neither Tara nor any other goddess was worshipped m Ceylon 1 or 
Burma The Southern Buddhist school never adopted the feminine divinities 

< Tara' the Sanskrit name of the goddess, according to M. de Blonay, is derived 
from the root <tar' (to cross). In other words, Tara helps to cross the Ocean of 
Existence The Tibetan translation of < Tara * is sgnUna (pro. d6l-ma), which means 
« saviouress ' or ' deliveress Her Mongolian name ' Dara eke' means ' Tara mother 
and she is called the 'mother of all the Buddhas and Bodhisattvas . The faithful 
may appeal to her directly without the intermediary of a lama, which is not the case 
with the other deities of first rank, and possibly accounts for her great popularity. _ 

Her titles are to the mystic number of 108, and the manual of worship of lara is 
commonly found throughout Tibet. It is called the 'Praises and Spells (dhara^) of 
the pure, original Tara*, and is believed to have been written by the Dhyani-Buddha 
Vairocana but the author was more probably the monk Vairocana, who lived in the 

eighth century. , 

There are infinite legends in regard to the origin of Tara, one of them bemg that 
she was born from a blue ray that shone from the eye of Amitabha. The generally 
accepted legend, however, is that a tear fell from the eye of the god of Misencordia 
Avalokiteswa, and, falling in the valley beneath, formed a lake. From the waters 
of the lake arose a lotus-flower, which, opening its petals, disclosed the pure goddess 
Tara. 

The lamas believed that Tara was incarnate in all good women, and in the seventh 
century they declared the two pious wives of the Tibetan Buddhist king, sRong-tsan- 
sgam-po, incarnations of Tara. She was then given two distinct forms : the ' white , 
believed to be incarnate in the Chinese princess Wen-ch'eng, daughter of a Chinese 
prince belonging to the Imperial family ; 3 and the ' green % incarnate in the Nepalese 
princess Bribsun, daughter of the Newar king Amsu Varman. The white and green 
Taras thus became distinct deities. The former was given as symbol the full-blown 
white lotus, while the latter carried the utpah, or blue lotus with the petals closed. 

As the lotus opens by day and closes by night, the white Tara with the full- 
blown lotus, and the dark Tara with the utpala having its petals closed, may symbo- 
lize 'day' and 'night'.* Or in other words, since they were born from the tears 
shed by Avalokitesvara, they may represent his never-ceasing grief at the miseries of 
mankind. Or they might also symbolize the willingness of Tara to soothe human 

1 A plaque, considered to be of the ninth een- gilded. 

tury.hLve^hasbeenfoundinCeylon.onwhich * In the ' the question is asked 

is ilribed ■ prayer to the goddess TtoL What fe .tdeterm.nes the penod of day and night 

■ Alsoallegedtohavebeencomposedbythefirst m Heaven? The reply U .that it is determmed 
of the seven mythical Dhyani- Buddhas, Vipasyi. ' by the closnag of the Padma i*? 

■ Wen-ch'eng is believed to have brought with opening of the Utpala Sower : in the former case, 
her from China the sandal-wood statne of the it is night ; in the latter, day. Beal, Catena, 
Buddha, which is now at Lhasa ; it is said to be p. 78. 
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suffering by day as well as by night, for it is believed that Avalokitesvara imposed on 
her that duty. 

In support of the above hypothesis, M. de Blonay mentions a representation of 
Tara found in a Jain temple in the fort of Dambal. 1 She is seated, holding a full- 
blown lotus in her hand. To the right is a sun, to the left a moon under which is a 
standing figure holding a lotus with its hand in namahMra (prayer) mudra. In the 
library of the Institut de France there is a temple-painting of Padmapani, with the 
sun emanating from the right eye and the moon from the left (see Padmapani with 
twelve emanations). The white Tara was born from a tear which fell from the right 
eye, and the green Tara from a tear from the left eye of Avalokitesvara. 2 It is also 
interesting to note that the second Tara in the group of twenty-one Taras is called 
' of white moon brightness ', and that the seventeenth Tara carries a sun and a moon. 

The Tantra forms of Tara made their appearance when the Northern Buddhist 
school became weakened by the pernicious influence of the Tantra system. These 
ferocious forms of the goddess were represented in the three colours : red, yellow, 
and blue, which, with the white and green pacific forms, completed the five colours 
of the five Dhyani-Buddhas of whom they were believed to be the sakti. 

In the collection of Tibetan temple pictures belonging to M. Bacot, there is a 
painting of Tara with ' one thousand heads and arms The heads are arranged in two 
rows on either side of the central row, superposed one above the other ad infinitum, 
and the five rows are painted green, red, white, yellow, and blue. She is represented 
standing, which is very unusual in Tibetan representations of the goddess (PL 
xxxvin). 

The Taras are almost always seated, but if they accompany Avalokitesvara, or any 
other important god, they are usually standing. Tara may be surrounded by her own 
manifestations as well as by other gods. 

The non-Tantra forms of Tara wear all the Bodhisattva ornaments, and are smiling 
and graceful. Their hair is abundant and wavy. The Tantra forms have the orna- 
ments and symbols of the Dharmapala, with the hair dishevelled and the third eye. 

In Japan Tara is found more often in temple banners than in statues, and is little 
worshipped. 

The Japanese believe that Tara made two vows : to conquer evil (as green Tara) 
and to save human beings (as white Tara). There is, however, in Japan, but one 
form of the goddess. She holds the lotus, and may be making ' charity ' and ' argu- 
ment ' mudra, or have the hands folded. Her colour is a whitish green, and she never 
has eyes on the palms of her hands or the soles of her feet like the Tibetan white 
Tara. She holds the blue lotus or the Jcichi-jd-kwa (pomegranate), which is believed, 
as in India, to be the symbol of fecundity. 

In China her worship is practically unknown, although Hsiian Tsang mentions a 
statue of the goddess Tara, ' of great height and endowed with divine penetration ', 

1 Godefroy de Bloney, Materiaux pour servir a goddess, Amaterasu, was born from the left eye 
Vhistoirede la deesse iouddhique Tara, p. 9. of the Shinto god Izanagi, while the god of the 

a It is interesting to note that the Japanese sun moon was produced from his right eye. 
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and says that on the first day of each year, kings, ministers and powerful men of the 
neighbouring countries brought flower offerings of exquisite perfume, and that the 
religious ceremonies lasted for eleven days with great pomp. 


WHITE TARA 
(S.) Sitatara. 

(T.) sgroUlkar (pro. do-har) (the white Hudra : vitarU (argument). 

. , vara (chanty). 

m e,e (the white mother Symbol : pafm MM white lotus). 

1 '■g5ftn& Consort of Avalokitesvara. 

The white Tara symbolizes perfect purity, and is believed to represent Transcen- 
dent Wisdom, which secures everlasting bliss to its possessor. She is the consort of 
Avalokitesvara, and is represented at his right hand, generally standing. 

In Tibet she is considered a form of the green Tara, but m Mongoha, whe e he 
goddess is extremely popular, she is looked upon as equal, if not superior, to the 

Tll a form of Tara is white, as she is believed to have been incarnate in the 
Chinese wife of the Buddhist king sEong-tsan-sganr-po, who was of 
according to Buddhist accounts, but was probably painted, following the Chinese 

CUSt Whcn alone or surrounded by acolytes, Sitatara is represented seated, with the 
legs locked, the soles of the feet turned upward (PI. xxxvn, fig. f She wears the 
same garments and ornaments as a Bodhisattva, and her hah is abundant and wavy. 
Her jLt hand is in < charity ' mudra, and her left, holding the stem of the full-blown 
lotus, Is in < argument ' mudra. She generally has the third eye of fore-knowledge, 
and if there are eyes on the palms of her hands and the soles of her feet, she is called 
' Tara of the Seven Eyes ' (PI. xxxvi). This form is most popular in Mongoha, and 
may be found (but rarely) in China. As the ***** of Amoghasiddi (according to the 
system of the five Dhyani-Buddhas) she is represented seated with legs closely locked, 
her hands in 'argument' and 'charity' mudra, holding ^^J****^ 
which support the vtivavajra or double thunderbolt, symbol of the fifth Dnyam- 

Buddha. 1 

JMguti-Tam, Dispeller of Poison, is a Tantra form of Sita-Tara, and is invoked to 
cure serpent stings. She is represented with four arms ; with the normal ones she 
plays on a lute, with the second right hand she makes the mudra of protection, and with 
the second left hand she holds a snake. If painted, she is whiter as well as her 
clothes, ornaments, and the make she holds. ^ 

It is interesting to note that, in Japan, SarasvatI is worshipped m the form of a 

ii = „ f fi ln Vihar of arms, and a yellow form with six arms and three 

• ^presented on the walls of the V,har For ill us. v. Waddell, Maram Cult, 
Yama Guti in Cathmandu. " va ? 

* There is a green" form of Jahgull with four fig. *>• 
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white snake. The lute which the Janguli-Tara carries is the special symbol of Sara- 
svati, while the white snake, which is the special symbol of the Jangull-Tara, symbo- 
lizes SarasvatI ! 

One of the sadhana in the Sadhanamula describes Sitatara in a triad with the 
goddess Maricr at her right, while at her left is the Golden Peacock goddess, Mahama- 
yurl. She is to be imagined with three eyes in each of her three heads and wearing 
many ornaments. In her crown, the five Dhyani-Buddhas are figured. She has four 
arms. The normal arms are in uipala mudra ; while the second pair of arms hold : 
right, a cintamani ; left, an utpala bud. 

GREEN TARA 
(S.) Syamatara. 

(T.) sgrol-ljah {pro. do-ngon) {the green Mudra : vitarka (argument). 

saviouress). vara (charity). 

(M.) noghaghan darn eke {the green mother Symbol : utpala (blue lotus, closed). 

Tara). Sakti of Avalokitesvara. 

The green Tara is considered by the Tibetans to be the original Tara. In fact, the 
Tibetan name for the goddess is dd-ngon, which means ' the original Tara ' ; but ngon 
{original) has been confused by the ignorant lamas with sngo, meaning f green ' (or 
blue), and the epithet ' green ' has become inseparable from this form of Tara, which 
symbolizes the Divine Energy. 

She is represented seated on a lotus-throne, the right leg pendant, with the foot 5 
supported by a small lotus, the stem of which is attached to the lotus-throne. She is 
slender and graceful in her pose, which is somewhat more animated than that of the 
white Tara. She is dressed like a Bodhisattva and wears the thirteen ornaments, and 
usually the five-leaved crown (PI. sxxvn, figs, a and c). 

Her hair is abundant and wavy. Her right hand is in 1 charity ' mudra, and her 
left, which is in ' argument ' mudra, holds the blue lotus presented in profile. 

The utpala is represented either witli all the petals closed or the central petals 
closed, while the outside rows are turned back. The artists, however, do not always 
follow tradition f and sometimes erroneously give the green Tara the full-blown lotus of 
the white Tara (PI. xxxvin). She may be represented ' Simhanada ', that is to say, 
that her lotus-throne is supported by a roaring lion (PL xxxvii, fig. &). The goddess 
may also be represented with a small image of Amoghasiddhi in her head-dress, both 
when alone or as a sakti, and she usually has the urna on her forehead. 

If represented in company with several gods, she is usually at the left of the 
principal god, but in miniatures is sometimes at the right of Avalokitesvara. She 
may be accompanied by eight green Taras or only by her manifestation, Ekajata, and 
the goddess Maricl, or by Jangull and the goddess Mahamayuri. 

1 In one of the miniatures in the MS. Add. 1643 in the University Library, Cambridge, she may 
have both legs pendant. 
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In the latter ease she is called Dhanada, ■ giver of treasures \ and has four arms. 
The upper normal one. make the u 8 ual «** while the other two hold a lasso and 

eleP ^het^'form of the Jangull-Tara has four arms and holds Tantra symbols. 

Se !3£hS the four Dreads ' is a group of four ferocious Taras, of winch, unfor- 
f the author has been unable to find either examples or description 

Sl^s tZ twenty-one Taras/ according to Mr. Waddell, are the followmg : 


i. 

Tara 

i Ul mi^"*,; ^ 

the supremely valiant. 

12. 

Tara brightly glorious. 

2. 


of white-moon brightness. 

13. 

„ universal nature worker 

3. 


the golden coloured. 

14. 

„ with frowning brows. 

4. 

u 

the victorious hair-crowned. 

15. 

„ giver of prosperity. 

5. 

!J 

the ' Hun' shouter. 

16. 

subduer of passions. 

6. 

)! 

the three world best worker. 

17. 

„ supplier of happiness. 

7. 

?! 

suppressor of strife. 

18. 

excessively vast. 

8. 

» 

bestower of supreme power. 

19. 

dispeller of distress. 

9. 


the best providence. 

20. Realization ot spiritual powei. 

10. 

U 

dispeller of grief. 

21. 

Completely perfect. 

11. 

1> 
>' 

cherisher of the poor. 


. r_ . c A ^.i^nniin/lcrl Viva (im 


In Tibetan temple banners, the Green Tara may be figured 
rainbow glory m winch are represented the group of t the 

are white five are red, five are yellow, and in the centre is the Green Tara In the 
r r n" of Ihe painting to the right is the White Tara < of the Seven Eyes ; to the left 
i^SS^^ I" the lower right-hand corner is 
Begt'se while in the left-hand lower corner is the god Hayagriva with te tom 
heads in his up-standing hair. Both of these deities are red in colour, ^meath 
the lotus throne of the Green Tara, surrounded by flames, is the daUm Sim- 
havaktra. 


YELLOW TARAS 
Bhrikutl. 
(The goddess that frowns.) 

(T ) Uro-gnyer-can-ma (she whose face is Mudi* i vara (charity). 

[%) wrinkL with anger [or frown- Symbols : mM* (indent). 

. mala (rosaiy). 

Ot) fttttftt eU (the angry mother). jw*™ (lotus). 


Bhrikutl, according to eertain sadhanas, is an emanation of Amitabha, and may 
havf nlmage of the luddha of Infinite Light in her head dress. Although she has 
peaceM manifestations, she is as a rule represented in the angry form of Tara, m 


™ Taras. see and his consort Tara The Journal of the Emjal 
1 For description of the twenty -one iaras, see * 
Waddell, 'ThelndianBuddbistcultof Avalokita Amtic Society, Jan. 1894. 
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which case sho has one head and four arms. The lower right hand is in * charity ' 
mudra, sometimes holding a lotus ; the upper one holds a rosary. In the left hands 
are a trident and a vase. She is generally standing, especially if she accompanies 
Amoghapasa, a form of Aval okites vara, but, according to a sadhana translated by 
M. Poucher, she may be reclining. She has the third eye, and her brows are 
frowning. 

Bhrikutl may also have three heads and six arms, but in this form she is blue 
(v. Blue Tara). 

Kkadiravani-Tara is a form of the yellow Tara. She is represented seated, with 
the right leg pendant, but the foot is not supported by a small lotus asana like the 
green Tara. The right hand is in 1 charity ' mudra and holds the stem of a full-blown 
lotus-flower. The left hand is in ' argument ' mudra and holds the stems of an utpala. 
She may be accompanied by the goddesses Marie! and Ekajata. 

Vajra-Tara is represented with four heads, eight arms, and the third eye. She is 
often found in mandala t where the four doors of the magic circle are guarded by the 
YoginI (fairies) VajrafikuSl, VajrapasI, Vajrasphoti, and Vajraghantfi, The four corners 
are guarded by four Taras, ' of the flowers ' of the incense ' of the lamp ', and ' of 
the perfume \ The right hands hold a thunderbolt, arrow, and conch-shell, and form 
the mudra ' charity '. The left hands hold the blue lotus, bow, elephant goad, and 
lasso. If painted, she is yellow, 1 

JanguU-Tara is represented with three heads and six arms. The yellow form does 
not carry the lute as does the white Jangull, but holds all Tantra symbols. 

BLUE TARA 

Ekajata (or EkajatI) 

(She who has but one chignon) 

or Ugra-Tara (the ferocious Tara). 

(T.) ral-gcig-ma (lit. 'she who has one knot of hair'). 

Ekajata, the blue Tara, is the most powerful of all the goddesses, for even to listen 
to her mantra repeated destroys all obstacles, brings good luck and intense religious 
enjoyment. 

Ekajata is a ferocious form of Tara, and, with Lhamo, is one of the most 
terrifying manifestations in the Mahayana pantheon. In her simplest form she is 
the assistant of the green Tara, and is represented seated, holding in her two hands 
the chopper and skull cup, and in her crown is an image of Akshobhya. 

When not the assistant of Tara, she has from four to twenty-four arms, and is 
generally standing and stepping to the right on corpses. She has the third eye, is 
laughing horribly, her teeth are prominent, and her protruding tongue, according 
to the sadhana, is forked. Her eyes are red and round. Her hips are covered by a 

1 Poucher, IconograpMe bouddhique, partie ii, p. 69 and fig. 5. 
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ti.er.skin and she wears a long garland of heads. If painted, her colour is blue and 
tiger-sinn, anu aZZ&A a nd corpulent. Her ornaments are snakes. If 

h Z Sfou"e S s I" JU U blue lotus, and a skun cup or 
£ the bow and aA-ow instead of the two laat symbols. B«tata»» 

tur Sns, she carries several non-Tantra symbols and the rest are all Tantra. They 
are the following : 


1. 

Sword. 

9. 

Bludgeon. 

17. 

Hammer. 

2. 

Thunderbolt. 

10. 

Knife. 

18. 

Trident. 

3. 

Disk. 

11. 

Tambourine. 

19. 

Cup. 

4. 

Jewels. 

12. 

Rosary. 

20. 

Blue Lotus. 

5. 

Elephant goad. 

13. 

Bow. 

21. 

Bell. 

6. 

Arrow. 

14. 

Lasso. 

22. 

Chopper. 

7. 

Lance. 

15. 

Index raised. 

23. 

Brahma head. 

8. 

Hammer. 

16. 

Flag. 

24. 

Skull cup. 


RED TARl 
Kumkulla 
(Goddess of Wealth). 

(T ) ***** (goddess of Wealth). Mantra: Or* Kur^lle Ah* HM Svm! 

Mtldra : abhW O^BiBg * Earless- Symbols : cc^ 

The Koddess EnrufaBs is called by St. Foucher 'the heart of Tara'. She is 
worshipped by unhappy lovers, but can only be invoked when no woman mj~. 
Sffi to be^rticularly successful in bewitching - - — ^ 
mantra repeated ten thousand times is said to bring about all on s desuea. Ked . 
the colour of love in India, and according to the sMHna translated by M Fouctor^ 
m. 0n „ is red 0 f co lour I red is the lotus on which she is seated , red is ner 

«S rod h ciwn he ias four arms; at the right, she mataMto #g 
and wVtbe other hand holds the arrow ; at the left with one hand she to ds 
the precious bow, and with the other the red lotus Amltabha is 
she lives in a grotto in the Kurukulla mountain ; she beams with the emotmn 
in all the freshness of youth ; it is thus that one must imagine b#A 

She is usually represented in dancing attitude, sometimes on the 
she may be seated. If standing, the right leg is raised and she stands on the left 
which is also bent. She either wears a crown o, skulls "-"-^ 
ornaments the centre one of which is a wheel surmounted by a skull. A small I imag 
o~ml may he in her head-dress. Her W^^^^r^ 

third eye. * »^*« ^e" fit* ZSZOg. S c-md with 
above her shoulders at the back ot hei neaa. xiex uit.^ 


1 Iconogruphie bouddJdque, partie ii, p. 73. 
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ornaments. With her normal arms she draws the bow and arrow. With the other 
two hands she may make the abliaya mudm and hold a vajra or lasso. Her colour is 
red, her hair is yellow (PL xliii, figs, a and h). 

She is the goddess of Wealth and follows in the suite of the god of Wealth, Kuvera, 
but is not his consort or iakti. . 

There are other still more ferocious manifestations of Kurukulla, with six and eight 
arms, represented dancing on corpses. 

Kurukulla is to be found in a manidala with twelve female divinities. According 
to the sadhana 1 she is figured seated with legs locked, and has eight arms. With the 
normal arms she makes the vajm-hum-Jcara mudm, while the others carry a bow and 
arrow, a lasso, an utpala, &c. She is peaceful in appearance, and is seated in the 
centre of an eight-petalled lotus, on each petal of which is a female divinity. At each 
of the four Gates of the Four Quarters, with the corresponding Dhyani-Buddha in her 
tiara, is a Tantric female divinity of frightful appearance. 


SARASVATl 

(Goddess of Music and Poetry). 

-can-met (having a melodious voice), (J.) Ben-zai-ten (or Sent en). 

or nafj-gi-lha-mo (goddess of speech). Symbol : Vina (lute). 

(M.) heh-y'm ukin tegri {goddess of speech). Colour • white 

C.) Ta-pien-tsai-t'ien nii (jt^'M^'lc -ft) 

(goddess of great eloquence! S Wao^jin- V™ 000 ^ 

fo-mtt (-hp ^ fj& -fit) . mm of Manjusrt. 


Saras vatl, the consort of both Brahma and Maujusrt, is the deification of the ancient 
river by that name, and was worshipped by the Aryans as Goddess of Learning. 
According to the sadhanas dedicated to her, she is believed to confer wisdom and 
learning on all those who worship her. As goddess of music and poetry, she is 
revered alike by Brabmans and Buddhists, and her cult has penetrated as far as 
China and Japan. 

In India and Tibet she is generally represented seated, holding with her two hands 
the mm, or Indian lute ; but in Tibet she may hold a thunderbolt, in which case she 
is called Yajra-sarasvatl. If painted, her colour is white and her mount a peacock. 3 

The Aryajangull, a form of the white Tara, also holds a lute in two of her four 
hands, but the special attribute of this goddess is a white snake. In Japan the 
white snake is believed to be a manifestation of Sarasvatl, from which we must infer 
that the Japanese have confounded the two goddesses, Sarasvatl and Jai'igull. 

The Buddhist form of Sarasvatl may have one face and two arms, in which case 
her right hand is usually in varada mudra, while her left holds a white lotus. ' She 
illumines the three worlds with the immeasurable light that radiates from her body.' 


1 v. Bhattacharyya, Buddhist Iconography, p. 58. 
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According to the sadkma* she has a Tantra form in Tibet which is red, with three 
faces, six arms, a warlike pose, and Tantra attributes. 

In Japan the goddess Benten is looked upon as a manifestation of Sarasvati Her 
full name is DcJen^en, or < Great Divinity of the Reasoning Faculty , and she is 
believed to confer power, happiness, riches, long life, fame, and reasoning powers. She 
is also one of the Seven Gods of Good Luck-the only feminine divmity of the group. 

In regard to the goddess Benten, there is the following ancient Japanese legend : 
Once upon a time there was a monstrous dragon that devoured all the children who 
hved in the neighbourhood of the cave where he dwelt. A violent earthquake took 
place, and the goddess Benten appeared on a cloud. From the waters suddenly 
emerged the island Enoshima, and the goddess Benten, descending to the island, 
' married the dragon,* and put an end to his ravages \ It is probably in reference to 
this legend that the goddess is generally represented either sitting or standing on a 
dragon or huge snake. She has only two arms, and holds a Mm or Japanese lute. 

Hayashi Kazan, a sixteenth-century writer, states in his Jinshako (studies on 
shrines) that Tairo-no-Tokimasa once repaired to the shrines of Enoshima to pray 
to the goddess for the prosperity of his descendants. She appeared to him m the 
form of a beautiful woman, prophesied as to the future of his descendants, and then, 
turning into a huge snake, wriggled away into the sea. 

It is probably on account of the belief that Benten is closely connected with snakes 
and dragons that her shrines are always in caverns, on islands, or near the sea. In 
one of the temples of Kamakura 3 there is the representation of a coiled snake with a 
man's head having a scraggy beard, which the common people worship as the goddess 
Benten. Yanagiwara Motomitsu, a writer of the eighteenth century, states in his 
Kansojigo that a painting of Benten with three heads and a serpentine body had been 
handed down in his family for generations, and was believed to have come originally 

from a temple in Kyoto. 

Ise Teijo another eighteenth-century writer, says, in his Ansmzmhtlzu, that the 
form of Benten which has a woman's head and a serpentine body came from Roman 
Catholicism, where ' Deus was so represented \ He further states that when Catho- 
licism was repressed and the followers were persecuted by the government, at the end 
of the sixteenth century, they worshipped this form of God, calling it Benten. 

But, although there are many legends of Benten connecting her with the snake, 
there is nothing which explains the meaning of the snake, or whether Benten and the 
snake are one and the same or only ' mistress and servant \ 

' A. Foucher, IconogravMe bouddhwe, partieii, women, their wives lived inhouses and palaces- 
aq Marquis d'Hervey de St. Denis, Memotre sur le 

P '' It is not impossible that this Japanese legend pays connu des anciem Chimm sous U n<m de 
originated in China, for, according to Yu-kie, who Fou-say ■■ -n, a fl«ii« 

recounted his travels to the Chinese emperor and 1 In the grounds of the Eukaku-ji. The figure 

hisTuVi m th? beginning of the sixth century twelve inches high, is believed to have been carved 
T» therelSed to'the north-west, < about 1,000 by Kobe Daishi It * only shown every 
U ' from China a kingdom of women who took years. The author had the opportunity of seeing 
J^JTLlL? These serpents were ia- it during the ceremonies called - Benson K 
offensive. They remained in holes while the v. illustration, Pi lviii, fig. b. 
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The goddess Benten also has, in Japan, a Tantra form with eight arms. Her 
attributes are : a sword, spear, axe, box, arrow, lasso, thunderbolt, and a ' Wheel of 
the Law 

According to Satow, Benten is believed, by certain sects, to be a sister of Vishnu, 
and by others a feminine manifestation of Vairocana ; but in her form with the lute 
she is unquestionably a manifestation of Sarasvati. 


CUNDA (or Cnntl)i 
(T.) tmnda. SymbolB : kala£a (vase). 

Mudra : dhjama (meditation). Colour : red (or white). 

The goddess Cunda is an emanation of Vajrasattva, and is the only female deity 
who may have his image in the head-dress. She plays an important part in the 
mystic doctrine, especially in China and Japan, and is sometimes called the ' Mother 
of Buddha'. According to a dharam translated by Beal, 2 she is to be imagined as 
having ' a lambent flame of fire ' proceeding from the body and resting above the top 
of the head like a bright gem or as the full moon ; while another dharam describes 
her as ' radiant as the autumn moon \ 

The goddess Cunda has two representations— one with four arms and another 
with sixteen. She may even have eighteen, for there is a statue of Cunda in the 
courtyard of the house of the Mahant of Bodh-Gaya with eighteen arms. 3 

According to the sadhana, the form with four arms is red, and the upper hands 
hold the rosary and book, while the lower are in ' meditation ' mudra and hold the 
vase. She has a sweet expression. 

Cunda with sixteen arms is warlike in appearance, but besides the sword, hatchet, 
bow, arrow, and thunderbolt, she carries a rosary, lotus, vase, &c, and one of her 
hands may be in ' charity ' mudra, while the original pair of hands are in ' teaching ' 
mudra. 

Cunda is not unknown in Java. On the outside panels of the temple of Tyandi 
Mendut there are two representations, one with eight arms and the other with four, 
of which the upper hold the rosary and book while the original arms are in dhyana 
mudra, holding a vase. The former is standing and the latter is sitting with the 
legs locked, but both forms are between the Bodhisattva, Avalokite6vara and 
Mafyjusrl. 

In Japan, the goddess Cunda is rarely met with in statuary form, but in paintings, 
specially in mystic diagrams, she is most popular. In the Garbha-kosa mandala, she 
is found in the second enclosure called the Sarvagna pariad, where she is figured with 
eight (or eighteen) arms. The originals : right, aMaya mudra ; left, holding lotus. 

1 Or Chanda (Waddell), or Tclmndi (Beal). 3 Foucher, IconographielouddMque, partiei,figs. 

3 Catena, p. 412. 24 and 25. 
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Arms underneath : both in vitarka mudra, at the breast. The other hands may carry 
a sword book, rosary, trident, and balance a five-pointed rnjra on the index She is 
LZd upon al J .Mother of the Lotus enclosure i.e. of the fourth partad, in wh 1C h 
there are twenty-one forms of Kwan-non. 


VASUDHARA (or Vasundhara) 
(Goddess of Abundance). 

Mudra: charity. Colour: yellow. 

Symbols : htiaia (vase). Consort of Kuvera Jambala. 

spike of grain. 

Vasudhara, goddess of Abundance, is the consort of Kuvera, god of Wealth, in his 
form of Jambala. She is always represented with one head, but may have from two 
to six arms, and wears all the Bodhisattva ornaments. When she has but wo arms 
the left hand holds a spike of grain, while the right holds a vase, out of which pour 

a q VasatoiT^esented with six arms, holds in the lower left hand her character- 
istic symbol, the vase: the hand above holds another distinguishing at tribute, the 
spike of grain. The third hand holds a book, the Prajnaparamita. The lower right 
hand, lying on the knee, is in 'charity' mudra, and may hold a lotus-bud ; the one 
above holds a jewel, while the upper hand makes a mudra of salutation. The right 
leg is usually pendant, and the foot is unsupported or rests upon a vase which is 
supported by a lotus asana, like her consort Kuvera.' In the Nepalese miniatures, 
however, she is sometimes white instead of yellow, and holds the bow and arrow, 
a spike of grain, and three peacock feathers. 

She may have a small image of Eatnasambhava in her head-dress, and be 
accompanied by four minor goddesses or eight Yakshinl. According to Waddell, 
Vasudhara is a form of the Indian goddess Hfiritl. 2 


PKAJNAPARAMITA 3 
(Goddess of Transcendent Wisdom). 

(T ) fes-rab-plia-rd-tu (lit. ' she who has arrived on Mudra : dharmacakra (turning the 
the other side of superior wisdom % Wheel of the Law). 

(M.) btiig^n dinadu Ujaghar-a Mruksen (being Symbols : pusiako, (book), 
possessed of more than superior wisdom). ^ a (rosary). 

mmmm(M^h Colour, yellow. 


As early as the fifth century, the Prajnaparamita sutra was worshipped in India 
with offerings of flowers and perfumes, for the sutra was believed to have been given 

1 PI lxi fle b (arrived at). The Prajnaparamita is the name 

a v ' mr ' m ' of one of the divisions of the sacred books, the 

8 Pmjfia (wisdom), para (farther side), mita Kanjur. 


PEAJNAPARAMTTA 131 

by the Buddha himself to the nagas to guard until mankind should be sufficiently 
enlightened to understand its Transcendent Wisdom. It is said to have been restored 
to mankind by Nagarjuna, in the second century b. c. 

The goddess Prajnaparamita is a deification of the sutra which she always carries. 
She is, as it were, an incarnation of the Divine Word. According to the esoteric 
doctrine, she is looked upon as Productive Energy ; but in the exoteric doctrine, she 
is called the ' Mother of all the Buddhas '. 

In Nepal, she was worshipped by all those who desired to know the True 
Doctrine. In Japan, Java, and Indo-China she was extremely popular ; but in China 
she was practically unknown. 

Prajnaparamita is usually represented white in colour, with one head and two 
arms, which are in dharmacakra mudra. The right may hold a white lotus, and the 
left the stem of a blue lotus, which supports the suira on a level with her ear. She 
may, however, hold the book in her hand, in which case the right hand holds the 
blue lotus. If the esoteric form is represented, the white lotus is figured coming out 
of the right hand. These same forms may be yellow in colour, in which case she is 
called Plta-prajnaparamita. 1 

Prajnaparamita is represented in Tibet with all the Bodhisattva ornaments, and 
may have two or four arms. If there are but two arms, the book is supported by a 
blue lotus at her left shoulder, and the hands are in ' teaching ' -mudra, 1 

If she has four arms, the upper hands carry the book and rosary, or the upper left 
hand may hold the stem of a blue lotus which supports the book, and the upper 
right make the abliaya mudra, while the lower hands in both cases are in dharmacakra 
mudra. 

An image of Akshobhya may be in her head-dress, and there is usually the uma 
on her forehead. 

By certain sects she was looked upon as the sakti of Vajradhara. 

Prajnaparamita was most popular in Cambodia, where many bronze statuettes have 
been found, having two distinct forms : one normal, with one head and two arms ; and 
the other Tantric, with eleven heads and twenty-two arms. In both cases, she is 
figured bare to the waist, her sarong falling to the ankles, held by an ornate belt. She 
has many jewels and always wears a crown, behind which the hair is drawn into a 
chignon encased in a mukta. 3 Besides her usual crown, she may have three other 
crowns superposed on her mukta, in which case the image of Amitabha is in the flaring 
crown above her forehead. 4 In her right hand is the sacred book, the Prajnaparamita 
sutra, and in her left a lotus-bud. 

In her Tantric form, ' 1 her eleven heads may be arranged in a group of six, with 
four above her normal head ; or with one on each side of the normal head and four 
heads above it, which are surmounted again by four heads, while above them all is 
an image of Amitabha. 

1 v. Bhattacharyya, Buddtiist Iconography, 86. 3 v. Glossary, and PI. xxv, fig. b. 

1 See illustration, Havell, Indian Sculpture and 1 Coedes, Bronses hhmers, PI. xxxrv, fig. 1. 

Painting, PI. xrv. « Ibid., PI. xxxv. 
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The eleven pairs of arms are arranged one above the oth er and radiating from the 
normal arms hanging at the sides, which hold the book and lotus-bud. If she as 
figged seated S the legs locked, her legs are bare ; but if standing, she wears the 

"raifiap^nita is often found in Cambodia together with Lokesvara in fact so 
often that she might be looked upon as his female counterpart or manifestation, it 
noUiis consott Unfortunately, no Inscriptions have as yet been found which explain 
their presence together figured on monoliths or m temples. ^ 

PiainaparamSa is also met with in a triad with the Buddha and Lokesvara, in 
whi"X^ay have from one to five heads and from four to ten arms, carrymg 
rlotus, book, bow and arrow, rosary, while several of her hands may be m various 

Japan, Praj^paramita is little known outside of her esoteric aspect and 1b 
found more often in mystic p^Mas than in statuary form. In he G^a^a 
^ she presides over the third enclosure called Teijodhara parsad 
assembly). She is figured seated, with six arms. The 

while the left holds the sutra. At her right are Trailokyavyaya and Yaman- 
taka, while at her left are two forms of Acala. 

MARICI (rank of Bodhisattva) 
(lit. Ray of Light) 
(Goddess of the Dawn). 

(T ) hod-zer-can-ma (she of the brilliant rays). Colours i yellow or red. 
(J.) ka.iski.ten (M ffl £ %)' Vahana : fj en pigS " 

Symbols: aMaTrA <*»"** ° f . , 

mjra (thunderbolt). Different n^es : Vajravarah! and 

Mantra : Om Marici svaha. Asokak&nta. 
The goddess Marlcl is called in China < Queen of the Heavens ' and ' Mother of the 
Dipper 1 In Tibet her title is « Goddess of the Dawn ', and, according to M. Foucher, 
Marici is invoked by the lamas every morning at sunrise. Among the common 
people she is not so popular as Tara, but there are several shrines dedicated to her m 
Tibetan! in her Vajravarahl form she is believed to be incarnate in every successive 
abbess of the monastery of Semding. , , . * , 

Vairavarahi means the ' Adamantine sow \ and there is a legend > to the effect 
that one of these abbesses had an excrescence behind her ear which resembled a sow k 
head A Mongol warrior, Dzun-gar, when attacking the monastery, odled out 
insulting challenges for the abbess to come forth and show her sow s head When the 
walls were destroyed and the army invaded the place, they found it inhabited by sows 
Id JTm by a sow bigger than the rest. Dzun-gar was so amazed at the sight 
STJ^^ piUage, at which the sows and pigs became transformed into 

1 v. Waddell, LJutssa and its Mysteries, p. 295. 
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monks and nuns, and the largest sow into the abbess herself. Dzun-gar became 
converted at the miracle, and enriched the monastery. 

This legend does not, however, explain the origin of the name ' Vajravarahl ', 
which is more ancient than Marici, nor why, when the goddess is represented with 
three heads, the one at the left is that of a boar ; nor the reason for her chariot being 
drawn by seven pigs. 

In Japan Marici is believed to reside in one of the seven stars forming the 
constellation of the Great Bear. In India the Aryans may also have identified her 
with that constellation which they called rihslia, Sanskrit word for either 1 bear ' or 
' star '. If that was the case, it is not impossible that the first representations of 
Marici were made with a bear-support (instead of a boar). As the bear was little known 
in India, the artists may have represented an animal which somewhat resembled 
a wild boar. The Great Bear itself is not true to nature, having a long tail. In the 
statues of Marlcl from the Magadha, especially the one in the Calcutta Museum, the 
head, which according to tradition should resemble a sow, resembles no animal in 
particular. If we accept the hypothesis that the original animal associated with Marici 
was a bear, the representations of which, with time, changed into a boar and sow, the 
seven pigs that draw her chariot might represent the seven stars of the constellation 
of the Great Bear. 

Marici is evidently the goddess Aurora of the Aryans, for the sadhana refer to her 
as riding in her chariot surrounded by a glory of flame-shaped rays. Her seven 
pigs were possibly inspired from the seven horses that draw the chariot of Surya, the 
Sun God. 

When Marici accompanies the green Tara she is always at her right and is called 
Asokakanta. She is seated on a lotus-throne, which may be supported by a pig, yellow 
in colour, and her legs are either locked or with the right leg pendant. She has the 
third eye. In her left hand she carries a branch of the ttM«-tree, and her right is 
generally in ' charity ' mudra } but may be in ' argument ' mudra or holding the vajra or 
fly whisk. She may, however, be seated on the pig, with the right hand in vara and 
the left in vitarka mudra (PI. xii, fig. a). 

She has a yellow form, with three heads and eight or sixteen arms. The face at 
the right is red and the one at the left, a boar's head, is blue ; on each face is the 
third eye. Her attributes are : the thunderbolt, hook, arrow, needle, branch of asoka, 
bow, thread, and a hand in mudra with the index raised. Yairocana is in her head- 
dress. She steps to the right on a chariot drawn by seven pigs, or may be seated on 
a lotus supported by seven pigs. According to the sadhana, she is surrounded by 
the four goddesses : Yattali (red), Vadali (yellow), Varall (white), Yarahamukhi (red). 
It is this form that is called 1 Vajravarahl and is represented more often in sculp- 
ture than in paintings. 

A red form of Marici has three heads and ten arms, and is her most hideous repre- 
sentation. She is corpulent, and brandishes in her ten arms only warlike attributes. 
In her dishevelled hair is a horse's head, and as she is the consort of Hsyagriva it 
is probably in this form that she is considered his fakti 
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' According to the sadhana? there is a white Marie: with ten arms and 
treading on Brahma, Vishnu, and Siva, as well as a red MarM wi h six heads and twelve 
arms. In this latter form the first head is red ; the second, blue ; the third, gieea , 
the fourth, yellow ; the fifth-on top of the heads-white ; and above" ^ ^ ^ 
which is a sow's head. She carries practically the same attributes as the other forms 
and has for covering a tiger-skin and wears a long garland of skulls. She is seated on 
a sow and is most hideous and terrifying. 

The Vairavarahl form of Marlci may be a dahini with a sows head and woman B 
body, nude, and stepping to the left on a prostrate body. She has a skull crown, the 
third eye, and wears a long garland of heads and many ornaments. In her left 
hand is a skull cup, and in her right a chopper. She is usually accompanied by two 

aCOl In e japan Mattel is generally represented seated on a lotus-throne supported by 
seven pigs (PL xxxix, fig. She has three heads, of which the one at the right is 
a sow's head (while in India it is always placed at the left) and has usually six arms, 
the original ones holding the thread and needle. Behind her head, instead of a nim- 
bus, is sometimes the eight-spoked Buddhist wheel. 

There is a curious Japanese example of MaricI (PI. xl) holding a cmtya. Behind 
her head are three faces, of which one is a sow's head. 


PARNASAVARI 
(wearing a girdle of leaves). 

(T.) Lo-wa-gyon-ma (dressed with leaves). Colour : yellow or flesh colour. 

(J.) Hiyoi (putting on leaf covering) (§£ || ^c) . Symbols : pomegranate. 

Distinctive mark : apron of leaves, lasso. 
Parnasavarl is a follower of Tara, and is specially interesting on account of the 
apron of leaves that she wears, which, according to Mr. Grunwedel, shows that she 
was worshipped by the aboriginal tribes of India. One of her names is 'Sarvasa- 
varanam bhagavatr', or goddess of all the Savaras (Savar or Saora), 2 and there is still 
a tribe in Eastern India known by that name. 

She is represented turning to the left, but kneeling on her right knee. She is yellow, 
and has three heads-white, yellow, and red, and although her expression is irritated, 
she is smiling. In her six hands she holds a thunderbolt, hatchet, arrow, bow, lasso, 

and a branch of flowers. 3 

Parnasavarl belongs to a group of thirty-three Kwan-non m Japan and is called 
the Hiydi Kwan-non because she is represented with a covering of leaves. According 
to the Himitsu Jirin\ her esoteric name is Jgyo-kongo. 

' A Foucher.I^^&^WPartieii, 3 Pander, Das Pantheon des Tschangtscha Hutuk- 

q/* ' tu, p. 80, No. 165. 

» Savar means a ' mountaineer ' or ' savage '. v. p. WMi 
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In Japan she has two forms : one, with two arms, holding a lasso and a staff 
supporting a pomegranate 1 ; or with four arms, in which ease her original right hand 
holds a pomegranate at her breast and an axe in the left. The other two arms are 
in vara mudra, and the left holds a lasso. 


USHNISHAVIJAYA 
(lit. Victorious Goddess of the Ushnlsha). 

(T.) gtsug-tor-rnam-par rgyalwia {victorious Mudra : dharmacakra (turning the Wheel of 
mother with a complete ushnlsha) . the Law), or vara (charity). 

(M.) rasiian usnir-tu (she who has a nectar Symbols : viiva-vajra (double thunderbolt), 
(anointed 2 ) head-dress). ambrosia cup. 

(C.) Fo-ting. small image of Buddha. 

(J.) Butciio (Buddha's ushnlsha) (fj$}jif). Colour: white. 


Ushnishavijaya, ' having the intelligence of the most splendid Perfect One ', is a 
very popular goddess in Tibet as well as in Mongolia, and is one of the earliest feminine 
divinities. 

She is always represented seated, her legs closely locked, and with the soles of 
both feet apparent. She has three heads, of which the one at the right is yellow, the 
central head is white, and the face to the left is black. They are all, as a rule, sweet 
in expression, and have the third eye. She has eight arms. The two normal ones 
either hold a double thunderbolt at her breast or are in dharmacakra mudra. The ones 
underneath are either in ' meditation ' mudra, holding an ambrosia vase, or the right is 
in ' charity 1 mudra, while the left holds the vase. Of the two upper arms, the hand 
at the right holds a small figure of Buddha, which may be supported by a lotus-flower, 
while the left is in abhaya mzidra. The other symbols vary, but may be the bow and 
arrow, lasso, vajra, or one of the hands in abhaya mudra, or with the index raised 
(PI. xli, figs, b and c). 

Her hair is drawn up in a high chignon (ushnisha) behind the crown, in which 
may be a small image of Vairocana. Ushnishavijaya is sometimes accompanied by 
Avalokitesvara at her right and Vajrapani at her left. 

In the bronze statues the vase she carries somewhat resembles the ambrosia vase 
of Amitayus. There are the four ornaments falling from under the cover of the vase, 
and from the cover itself rises an asoka branch. The vase, however, is sometimes 
perfectly plain, and, according to a sadhana translated by Mr. Grriinwedel, may be 
' crowned by Vairocana's crown M. Poucher, in his translation of another sadhana, 
calls it the ' vase de fortune '. 

In Japan she is looked upon as the deification of the Buddha's ushnlsha.'- 1 Her 
form resembles the Tibetan representation of the goddess, but she is little known. 

1 Her form in the Pad ma assembly of the tions of ambrosia being poured over the ushnisha 

Garbha-kosa mandala, where she is represented of the gods. 

white in colour. =" It is said that a voice issued from the u-shni- 

1 In the MS. Add. 864 in the University slux of the Buddha once when he was in a trance. 

Library, Cambridge, there are several represents Waddell, Bharanl Cult, p. 173. 
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SITATAPATRA APARAJITA 
(Invincible goddess of the White Parasol). 
(T.) gdugs-dhar-can-ma (goddess of the white parasol). Symbol : atapatra (parasol). 
(M. ) taghan sigurtei (having a white parasol). Colour : white. 

Cft5*»Mwrf (6 # Mudra: abhaiia ' 

Sitatapatra, the < Eevered One of the White Umbrella ', as we have already seen 
is one of the titles of Avalokitesvara/ and in his form with ' 1,000 arms and five 
rows of heads, he may carry the White Umbrella ; bnt this form is in no way- con- 
nected with Sitatapatra Aparajita, who is a ' spell ' goddess, a deification of the White 
Umbrella which is believed to have the power of protecting from all harm. 

In her simplest form, Sitatapatra has one head and two arms, of which the right 
is in abhaya mudm, while the left carries the White Umbrella.' She is of white com- 
plexion, according to the sadhana, and is < shining She may, however, have three 
heads (blue, white, and red), or four heads with one at the back. With either form 
she has eight arms, and the two normal hands hold her special symbol, t he P^ 1 ' 
under which she is believed to protect all true believers. (With the right she holds 
a parasol at her breast, with the left another on her knee.) The other hands hold the 
wheel, bow, arrow, book, and lasso. She may have the third eye, but her expression 
is sweet. 


MAHA MAYURI 
(The Great Peacock Goddess). 

(T.) rMa-bya-c'en-mo. Mudra : varada. 

(C ) Kim-syo ming-wanff. Symbols : a peacock feather, vase, jewel, 

(J.) Kujatel Myd-d 0J§ £)• % whisk, bow and arrow. 

Colour : green or yellow. Vahana : golden peacock. 

Maha Mayun, 1 Queen of Magic Art ' (vidya rajM), is worshipped in India, Nepal, 
Tibet, China, and Japan. She is a ' spell ' deity, i. e., the deification of a magic formula 5 
called the ' Golden Peacock Charm used by the faithful against snake-bites. It 
is believed that the Buddha himself was the author of the eharm ; and its hidden 
meaning is said to be that the Golden Peacock (or Sun-bird) is in reality the Buddha, 
while the goddess Maha Mayitrl stands for the mother of the Buddha. It is inter- 
esting to note that in one of the Jatakas 4 the Buddha, then a Bodhisattva, was reborn 
as a Golden Goose or Sun-bird who from time to time gave a golden feather to his 
former family to enable them to live in ease and comfort. Now the goddess Maha 
Mayufi carries a golden peacock feather in one of her hands ; in fact, it is her charac- 
teristic symbol and seems to be a link between the 'spell' deity and the Jataka of 
the Golden Sun-bird (v. the Cullaharhsa Jataka). 

' A Foucher Icamgraphie bouddhique, partie i, wedel, MijtTtologie du Buddhisms, p. 152, fig. 124. 
110 3 Waddell, Bharani Cult, p. 177. 

P ' ! Waddell, DhdramCult, p. 183, fig. 5,*n& Grtln- * Francis, The Jatakas, p. 117. 




MAHA MAYtJKI 137 

Maha Mayurl is looked upon as a reflex of Amoghasiddhi, and may have his image 
in her crown, in which case she is represented green in colour and with three heads. 
The head to the right is blue, to the left white, and each has the third eye. She has 
six arms : the normal right is in varada mudra ; the left holds a vase. The other 
hands carry a bow and arrow, a peacock feather, and a jewel. The goddess sits in the 
attitude of ' royal ease '. If she has no image in her crown and is figured alone, 
that is, not accompanying a superior deity, she is represented yellow in colour, with 
one head and two arms. In her right hand she holds a peacock feather, while her 
left is in varada mudra. 

When Maha Mayurl is in a triad with Sitataraand Martcl, she is at the left and is 
called the ' Bestower Her colour is green ' like the priyahga fruit and she has one 
head and two arms, carrying a peacock feather and a fly whisk. Jangull and Ekajata 
may be added to the group, in which case Maha Mayuri is at the right. 

In her aspect of ' Queen of Magic Art \ Maha Mayurl has three faces and six or 
eight arms. 1 The normal right hand is in varada mudra, while the left carries the 
white umbrella. The other arms carry a sword, wheel, vase, peacock feather, and 
the image of a Buddha standing in a patra. She is seated on a lotus throne with the 
legs locked. 

In Nepal, Maha Mayurl is looked upon as chief of the Five Protectors (Pahca 
Raksas), and in this form she always carries the white umbrella to ward off all harm. 2 
Maha Mayurl is often met with in Japan, both in temple banners and in statuary 
form. The goddess is called Kujaku My 0-6, and is almost always figured seated on a 
peacock, which, according to the sadhana, should be of golden colour and with a coral 
beak and two eyes ' like gunja fruit ' ; while down the middle of his back and round 
his neck should be three red streaks. The tail of the peacock is almost always spread, 
thus making a golden halo around the goddess. 

According to the JButsuzo Zue* Kujaku Myo-o, when figured with one head and 
four arms and seated on a peacock, symbolizes the Buddha's mother (Buddha Matrika 
Maha Mayurl). The normal right arm holds the stem of a lotus- flower, while the left, 
at the breast, balances a full-blown lotus in the palm. The right arm underneath 
carries a lotus-bud, and the left is in abhaya mudra. If this form has six arms, the 
normals may be in namahkara mudra, while one of the other arms holds a peacock 
feather, which is the distinguishing mark of Maha Mayuri, especially if she is not seated on 
a peacock. In the other hands she may carry a bow and arrow, a jewel, and often in 
Japan a pomegranate. 

In the Dai Butzu Jiten, the form of Kujaku with one head and four arms is called 
a Myo-o, but not of the class termed fun-nu or ' angry and she is thus not always 
included in the group of Myo-6 (v. Glossary). She is believed to dwell in the Tushita 
heaven, in the centre of an eight-petalled lotus. Seated on a golden peacock with the 
legs locked, she turns her head to the east, and is white in colour, dressed in white and 

1 Pander's Pantheon, p. 82, fig. 178. 3 v. vol. ii, and Waddell, Bharani Cult, p. 183, 

5 Waddell, Bharam Cult, p. 181, and Foucher, fig. 4. 
Iconography UuddUque, partie ii, p. 99. 
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wearine many jewels. Her lotus throne is white or blue, but when she is represented 

hold a full-blown lotus-flower and a fruit called Ujapuraka ; the two at the left carry 
at the breast a pomegranate, and the upper arm a peacock feather. 

Kujaku is one of the eight deities in the Tai-zo-kat placed m the» 

^ (enclosure of the ' well-perfected % and is often included m the group of Myo-o 

of the ' mild ' class. , , >>, hllf 

In China Maha Mayurl (Km*& ming wang) may be found seated on a peacock, but 
sideways, w th one fc£ on the ground. She has three crowned heads, winch are 
urmoun ed by the head of a Buddha. She has six arms. The normal arm hold 
right, a wheel on the lap ; left, a book at the breast. The other pair : the right may 

be fin asm »*k and the left carr y' m % a mjm - The lower pair : ns ' a ; 

holding a staff. 

NAEOMK'HA-SPYOD-MA (dakini) 
(Na-ro residing in the heavens). 

(S.) Sarva buddhadaJcinl. 
Symbols : Upala {skull cup). 

grigug (chopper). 

Jchatvanga (magic stick). 
Colour: red. 

The dakini Na-romk'ha-spyod-ma is patroness of the Saskya sect and an acolyte of 

the dakini Vajra-varahi. 1 %a a e 

She is represented stepping to the left on two personages and dunking blood from 
the skull cup in her left hand, while the right holds the chopper. She has the third 
eye and wears a crown of skulls, a long garland of heads, and many ornaments. 
She balances the magic stick, the khatvaiiga, on her left arm. If painted, she is 
red, and the two personages under her feet are red and blue {PI. iv). 


THE PANCA EAKSA 
The Pafica Eaksa, called in Tibet the « Five Protectors and in Nepal the < Five 
Umbrellas' are five 'spell' deities of whom the chief, according to the Nepalese 
Buddhists, is Maha Mayurf ; but following the sadhana translated by Foucher, the 
Eaksa are presided over by Maha-sahasrapramardanl. She is the deification of a spell 
believed to have been delivered by the Buddha to ward off earthquakes and storms. 
She is to be imagined as enthroned in the centre, surrounded by the four other Eaksa, 
and is white in colour, with one head and six arms. She carries a sword, lasso, 
bow and arrow. The normal right hand is in varada mudra, while the left holds an axe. 

Vairocana is in her crown. 

i Ti Glossary. 1 Iconogmpkie louddhique, partie ii, p. 99. 
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To the east is the goddess Maha-mantranusarinl, 1 who has an image of Akshobhya 
in her crown, and is blue in colour. She is the deification of the spell delivered 
by the Buddha to Ananda to avert all disease from the town of Vaisall. The Baksa 
is to be imagined as having three heads (red, blue, and white) and twelve arms, of 
which the normals are in dlumnacakra mudra. 

To the south is the goddess Maha-pratisara, who is the concrete form of the spell 
delivered by the Buddha which protects from all sorts of specified evils and physical 
dangers. She is to be conceived as having the image of Eatnasambhava in her crown. 
Her colour is yellow, and she may have from three to four faces and from eight to ten 
arms. One of her symbols is the umbrella. 

To the west is Maha-sltavati, who has an image of Amitabha in her crown. She 
is the deification of the spell delivered by the Buddha to his son Eahula to proteet 
him from ferocious animals and evil plants. Her colour is red, and she is to be 
imagined with one head and four arms, with one of which she holds a book at her 
breast. 

To the north is the goddess Maha Mayurl, who, as we have seen above, deifies the 
spell against snake-bites. She has the image of Amoghasiddhi in her crown. Her 
colour is green, and she has three faces and eight arms, of which one holds a peacock 
feather. 


THE PANCA DHYANI- BUDDHA SAKTI 

On the wall of the Vihar of Yama Guti in Cathmandu are, according to Hodgson, 
high reliefs of the five sakti of the Dhyani-Buddhas. (See illustration, Sketch of Bud- 
dhism, Koyal Asiatic Society, vol, ii, PI. ni.) 

All of the five sakti are dressed as Bodbisattva with the five-leaved crown, and 
have the lower limbs in the same position, called by Hodgson the ' Lalitasana *, but 
the more common term is ' royal ease ' (v. asana). They all hold the right hand in 
vara mudra, and the left in vitarka pose, except : 

1. VajradhatvUvari, whose hands are in dharmacakra mudra, like her Dhyani- 
Buddha Vairocana. A lotus-flower at each shoulder supports a naming pearl, in which 
is the yin-yang. Her symbol may also be the triangle (v. trikona). 

2. Locana, sakti of Akshobhya. Her hands, in vara and vitarka mudra, hold the 
stalks of lotus-flowers, each of which supports a vajra standing on end. 

3. Mamaki, sakti of Eatnasambhava, has the same attitude and mudra as above. 
Both of the lotus-flowers support three peacock feathers. 

4. Pandara, iakti of Amitabha. The lotus-flowers are closed (the utpala) and do 
not support a symbol (v. Green Tara). 

5. Tara, Sakti of Amoghasiddhi ; the lotus-flowers support double vajras. 


1 Waddell giyes mantramdharani, Dharani (hit, p. 172. 
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SIMHAVAKTBA (dakinl) 
The lion-headed Mkinl Simhavaktra is in the suite of Lhamo, whom she follows, 

carrying a chopper and skull cup. . -j m t u e 

When she is represented alone she dances on a personage and holds, besides the 
above symbols, a Lmnga. She has a lions head, her hair is erect, and 

Jrown of skulls. If painL, ^^^^^^^SS^ 
by the hon-headed witch Vyaghravaktra and the bear-headed witch Eikshavaktra. 


VAJBA-DAKINl. 

She dances with one foot on a man lying on his back. In her ^t ^dXB a t^ 
and a skull cnp in her left. Under the arm is ^^J^^^y £ 
hair is erect, and she wears many ornaments. The personage under her y 

missing (PL xliii, fig. c). 


THE YI-DAM (TUTELARY GODS) 1 

Table XII 


The 
Yi-dam. 


I. Derived 
from 
Dhyani- 
Buddhas. 


I. Vajra at his feet . 

j culm. 

II. With sakti, 
holds bell and 


patra. 
\ vih>a-vajra. 


I. Vajrasattva. 
II. Yairocana, 
III. Akshobhya. 
IY. Eatnasambhava. 
Y. Amitabha. 
V VI. Amoghasiddhi. 


II. Derived from the Bodhisattva ManjusrI. YII. Manjuvajra.* 


i Vajrapani, 

■( III. Derived from Dharrnapala. ■ ManjusrI. 

I Kuvera. 


IY. Forms 
purely ^ 
Yi-dam. 


I. Seven heads, sixteen arms, 

four legs 

I. Three heads, six 


II. Less 
than 
seven 

heads. 


arms 


i IL Pour 
heads. 


I. Four 


VIII. Mahacakra. s 
IX. Yamantaka. 
X, Jambala. 4 


XI. Hevajra. 

XII. Sang-dui. 
XIII. Mahamaya, 


arms. 

II, Twelve I XIV. Samvara. 
arms. 1 


1 Table of J. Deniker. 


2 v. ManjusrI. 


3 v. Vajrapani. 


v. Kuvera. 


THE YI-DAM (GOD-PROTECTORS) 


(S.) ishta devatdt 

Every lama puts himself under the protection of a special Yi-dam. He prepares 
himself for the event by solitude, meditation, and asceticism, after which, if the 
Sf -epts the guardianship, he will reveal himself when the lama is M a proper 
mutative stote. The Yi-dam may be chosen for a lifetime, or for a given enterprise^ 
A lama may even choose several at a time, but Ins choice must be kept secret to be 

""possible for a layman to be put under the protection of a Yi-dam through 
the intercession of a lama ; but he cannot appeal directly to his tutelary god he can 
Xto^SS a lama, to is the only divinity of first rank to whom a layman 

^ffgtt*- invariably represented with their <*» , In fact the £ 
^attitude is the Yi-dam form of the five Dhyani-Buddhas. It is considered that 
a tutelarv god is more efficacious if worshipped in company with his consort. 

CSS have the rank of Buddha and are divided into two classes : the 

< mild ' and the 1 angry ' types. + u;^ OOT1 
The 'mild' Yi-dam are 'crowned 1 Buddhas represented with the thirteen 
ornaments of the Bodhisattva. They hold the usual symbols : wheel, rosary, lotus, 

^^The^angry' Yi-dam are less fierce in aspect than the Dharmapala. They wear 
the crown of skulls, but the skulls are smaller and are ornamented by Bodhisattva 
ornaments. The hah is drawn up in a high mhmsha, and they wear many ornaments 
besides the long garland of heads. Their symbols are Tantra : skull cup, 
chopper, &c., and, if painted, their colour is blue. 

HEVAJRA (Yi-dam) 

(T ) kve-ba-rdo-fje (oh, eternal thunderbolt !)■ Symbol : kapdla. 
(IL)^ Colour: blue. 

The tutelary god Hevajra is described, with all the rites and ceremonies used m 
his worship, in the mtra of the Hevajra tantra, which figured historically m the con- 
version of the Mongolian emperor Khubilai in the thirteenth century a.»> 

Hevajra is represented with eight heads, sixteen arms, and four legs. There are 
three heads on either side of the central head, which is larger than he rest and aU 
have the third eye. Above the central head is another head. The heads, however, 
may be disposed in two tiers of three, with a head on top. In this form there are only 
seven heads. lTijawfc 
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All of the sixteen hands hold skull cups. In those at the right are figures of 
animals : an elephant, a horse, a mule, a bull, a camel, a man, a deer, and a cat. In the 
skull cups held by the left hands are personages whom, according to Grtlnwedel, are : 

1. God of the water— Varuna : yellow. 

2. God of air — Vayu : green. 

3. God of fire — Agni : red. 

4. God of the moon — Candra : white. 

5. God of the sun — Surya : red. 

6. God of death — Yama : blue. 

7. Goddess of riches— Vasudhara : yellow. 

8. A terrestrial god— (?) : yellow. 

The colour of Hevajra is blue, and the three heads at the right of the central head 
(which is blue) are red, blue, and white. The three heads at the left are yellow, brown, 
and blue. The eighth head, which surmounts them, is a reddish brown. 

Two of the legs step to the right on human beings, while the two legs at the back 
are in dancing position. 

He is generally represented in yab-yuni attitude (PI. xliv, figs, a and d), and the 
iakti, who encircles the body of the yum with her legs, holds a grigug in her out- 
stretched right arm, while the left is around the neck of the god. Both the yah and 
the yum wear many ornaments, and all the heads aro crowned, either with the 
skull or the Bodhisattva crown. Hevajra wears a long garland of heads, as well as 
the usual Bodhisattva scarf, and from a girdle hang many ornamented ribbons. If 
painted, he is blue as well as the sakti. 

In Siam, many statuettes have been found of Hevajra which resemble the Tibetan 
form with this exception, that there are seldom four legs. The deity is in dancing 
attitude, crushing personages under his left foot, while the right log is bent, the solo 
of the foot touching the left leg above the knee. He is figured with eight heads disposed 
in groups of three on the shoulders, four above them, and one surmounting them all. He 
has sixteen arms. From the normal pair radiate all the others, which are in varada 
mudra or holding figures of animals at the right and human beings at the left. 

In the archaeological depot at Angkor, there are three representations of Hevajra. 
On one of the stelas, he is figured with the usual eight heads and four legs, which, 
however, are not in dancing attitude. From his normal arms radiate nine pairs of anus, 
all holding the same symbols but indistinguishable. The right hand is gone, and the 
left leans on a staff. On the second stela, Hevajra has only five heads : three on the 
shoulders, one surmounting them, and one under the original head, i. e. in the neck. 
He has two legs, and stands on a lotus. His normal arms carry a bow and arrow, 
while from them radiate fourteen pairs of arms holding symbols, which also are indis- 
tinguishable. The form nearest to the Tibetan is in a clay relief, where the deity is 
figured in the usual dancing attitude. He has eight heads arranged in groups of three, 
four, and one, and from his normal arms radiate seven pairs of arms which are all alike, 
but it is impossible to make out if they hold symbols or not, 

Hevajra seems to have had no cult either in China or Japan. 
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SANG-DTJI (Yi-dam) 

(gSah-'dus) 

(S.) Ghihya-pati (Master of Secrets). 
... Symbols : cakra (wheel). 

( T .) m ^ b ^* a cinta ^ 1 (magic jewel) - 

(C.) Kvan-tzMsaipi-mi fo (g| § £ ffl W gZntalllt^' 
a ^ • f« TWric form of Vairadhara, and is looked upon as Master of Secrets 

hold the wheel, magic jewei, o^. j-"^ —jjaiHia Shp has six 

leaf of the crown, on the middle head, is a small .mage of Amitabha. bhe has six 

arms, and holds the same symbols as the yah. 

MAHAMAYA (Yi-dam) 

(T.) mm ^-vah or tsan.pa Symbols : ^«Msk«ll 

(C , c* a & m Colour , b r ( '" ow) - 

a ■ crowned ' Buddha. He has four heads, on each of which JS . »>*""f"^ 
L ho does uot hare the third eye. He has four arms, the two ™*™"f /" 
Tied SS.t* of the «* and hold each a ^a. £ 
and arrow. There is sometimes a human skin over the shoulders. 
TeWs a bow and arrow. MahamSya is generally seafcd, £ 
which case he rests on oqo foot while the other is rased, as if he were dancing. 
« C eThe however, holds the in the same attitude as « he were seMei 

Mahamaya, according to a tfjta* has a **» B " ™ han ds he 

to be imagined with four heads : blue, yellow, JV" , ttitade . H e 

north, Vieviaiim, who are aU represented >n feroeions aspect. 

. P,»aeP. IWh-, P. 62, % 62. ■ H-k», . O— « P ' " 7 ' 

. itottaehaijya, BuAmsl iOTjrapJy, p. 67. 
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SAMVAKA (Yi-dam). 

(T.) bde-mc'og (the best happi- Mudra : vajra-hum-kara (arms crossed on breas 

ness). 1 Special symbol : four-faced head of Brahma. 

(CL) Son pa-to M)- Colour : blue t**^ cherry). 

Samvara is a mystical deity who, according to the sadhana dedicated to hu 
nated from a combination of all the letters in the alphabet 

He is believed to be incarnate in the Dalai-lamas of Peking, and his 
pilgrimage, in the province of Tsa-ri, is visited not only by Chinese Buddhist 
pilgrims from Nepal and Tibet. 

As Yi-dam he has the rank of Buddha, and is the most complicated mani 
in the group. His four heads, if painted, are : the central one, blue ; the oe 
right, white ; the one at the left, green ; the one at the back, red. On each 1 
crown of five skulls, above each of which is a flaming pearl, or an ornament 
on the Bodhisattva crowns. 

In the central ornament may be the small image of Akshobhya. I 
ushnisha is surmounted by a flaming pearl, and is decorated, at the left by a h 
and in front by a double thunderbolt. Each face has a third eye and a; 
pression. 

He is blue in colour and represented with twelve arms. The original ones an 
in vajra-hum-kara mudra, and hold the vajra and ghanta (thunderbolt and be] 
upper arms hold an elephant-skin, which entirely covers his back (PI. xlvii, fij 
d). The others hold the head of Brahma (four-faced), a Matvahga (magic wa 
other Tantra symbols. He wears a long garland of heads, and in the illusti 
Pander's Pantheon he has a tiger-skin hanging from the waist. He steps to th 
the nude figure of a four-armed woman holding a khatvanga, and on the righ 
on a four- armed man with a tiger-skin covering. The group is on a lotus wit] 
petals. 

Like all the Yi-dam, he is often represented with his sakti, Vajravarahi, y 
clasps to his breast, his arms crossed behind her back. The Sakti holds a s 
and a chopper, and, if painted, is cherry colour, and, according to the sadl 
1 nothing but the four quarters as her garment ', i. e., is represented nude. 
Vairocana in her crown. There may be a glory of flames 3 surrounding the % 

There is an example of Samvara (PI. xlvi, fig. a) which, as far as the autho; 
is unique. He is seated on the mule of Lha-mo with the eye in the haunch, a; 
a kihti } which is probably Lha-mo herself, $ 

In the Museum fiir Volkerkunde in Berlin there is a most curious fresco of £ 
brought from Turfan by He it von Le Ooq. 


Pander gives : (T.) dPal 'k'or-lo sdompa. 1 Bhattacharyya, Buddhist Iconography, p. 6 
(C.) Smg-yoh-wang-fo. s Illus. 63, Das Pantheon des Tschangtscha I 

» u 
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KALACAKRA 
(Wheel of Time). 

(T.) dus-Vor (wheel of time). Symbols , vajr* (thunderbolt). 

(M - } ^ tUmS ^ Colour : £X$S&ik* 

Mud^m^Wm. ^(orange). 

Although the god Kfdacakra is represented in all the Tibetan paintings of the Tsok- 
shin o«bly of the gods, he is but rarely mentioned in the Northern Buddhist texts. 
ISSSSSl title of a ^rk in one of the divisions of iheKanjur, on a mystic sys tern 
,t C t s° it is possible that the god Kalaeakra is 

of that work, in the same way that Hevajra personifies the Sevajra Tant^, and the 
g ddess Prajnaparamita the !^ or Treatise on ^f^J^ 

In the temple banners Kalaeakra is represented either as a Bodhisattra or a Yi-dam. 
As aBodhisattva he wears a five-leaved crown, the traditional 

and is vellow ; but this form is very rare. He is usually represented as a Yniam mtn 
fTr heads on each of which is a third eye. He may have twelve or twenty-four arms, 
but never has more than two legs. In his Yi-dam form he is dark blue, his body * 
covered by a tiger-skin, and he wears a belt formed of vajras. ' 

Kalaeakra t f always represented in the ya^yum attitude, and may hold h, * 
with either two or four arms. If the former, he carries a «gm and jjgjj* ™ 
latter, he holds two vajras, a flaming sword, and a symbo difficult to 4*»J» 
a Tibetan drawing belonging to M. Deniker' he has twenty-four amis and hold, many 
symbols, among which are, at the right : a flaming sword, a trident, 
arrow an axe &c At the left his hands carry : a khatmnga, a kapala, a bow a lasso, 
r Cse symbols, however, vary in the different Tsok-shin. In the TJ.ee hmto* 
Burqan of Oldenburg, Kalaeakra has only twelve arms. 

He is always represented stepping to the left on two prostrate personages or demons, 
with four arms. The personage under the right foot holds a bow and arrow j the one 
under the left a trident and hhatvanga. There are sometimes two other demons who 
seem to be supporting the heels of the god, but may be also represented supporting the 

heads of the prostrate personages. , m -, * , m. 

The MM is represented with only one head in the Panttem des Tschangtsdm # w- 
tuHu of Pander, No. 65, but in the text she is mentioned as having four heads which 
is herusual number (v. Frontispiece). She may, however, have only two . heads and 
always has eight arms. With one of her arms, at the left, she encircles the neck ot 
the god while the others carry various symbols : a lasso, a flower, a gngug, a va 3 m 
&c j and one hand may be making a mudra. Her two legs are parallel with those ot 
Kalaeakra, and step on the same personages ; her colour is orange 

In one of the temple banners of the Tsok-shin, belongmg to M. Bacot, Kalaeakra 
is represented with the central head blue, that to the right white, while the two to 
the left are yellow and red. Of his twenty-four arms, eigh are blue «ght are white, 
and the other eight are red. The right leg as white, and the left red. The mkU is 
orange in all the Tsok-shin (Ts'ogr-sin). 

1 I am indebted to M, Deniker for various sonographic details in this study. 


THE DHAKMAPALA 

(Ohos-skyon) 
(The Eight Terrible Ones). (T.) Drag-ehed. 1 

Table XIII 
L Feminine divinity on a mule . . 


/ I. Warrior. 


/I, Two 
arms. 


I. One 
head, -i 


II. Mas- 
culine 
divinities 


I II No 


Not a 
warrior. 


, II. Pour to six arms . 


II. More than one head , 



■ • • • ■ * 

t LI 

f L 

On a horse or 



dragon . . . 

II. T £ 

II. Stands on a per- 



sonage . . . 

HI. Bt 

i L 

Stands on a bull 



and woman . . 

IV. Y 

■ 

ii. 

Sometimes on a 



lion .... 

V. K 

1 1 

Stands on one or 



two elephants . 

VI. M 

■ ii. 

Horse's head in 


i 

head-dress . . 

VII. H 


Stands on animals 


i 

and demons . . 

VIII. % 


1 Table of J. Deniker. 
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THE DHARMAPALA 

(Chos-skyoii) 

'The Eight Terrible Ones' (Defenders of the Law). 
(Drag-ched.) 

The Dharmapala, Defenders of Northern Buddhism, are Tantra divinities with 
therlk of Bodhisattva, and are supposed to wage war withont merer agamst the 
demons and all enemies of Buddhism. -piaht 

The Drag-ched are worshipped singly or in a group of eight, caUed the Eight 
Terrible One"', and are not malignant deities, as erroneously supposed, but are repre- 
sented in ferocious form to inspire malignant spirits with tear. 

""Their worship was instituted in the beginning of the eighth gj 
m asambhava when he went to Tibet at the request of the Buddhis Tibetan kin 
Detsan. He waged war against and conquered all the 
so™ those that promised to become Defenders of the Law PharmapaH 
Sava> his turn, promised to enroll them in the Northern Buddhist Pantheon, 
and to see that they were properly worshipped. i ^ iw ™,-^ 

The Dharmapala forms, which seem horrible and even disgusting to the _uninit - 
ated are to the devotee, however crudely expressed, the symbol of a religious thought 
^ attiiude, which so offended the more ^^^^ 
and Japanese, is, according to M. Demker, but "an -P^^^V ' 
It symbolizes the Yoga system, or spiritual communion with the Most High. 

The only goddess among the Dharmapala is Lha-mo, who is also one of the most 
terrifyiug manifestations in the group. The only god who is not represented as fero- 
cious is Kuvera, god of Wealth, and one wonders at his presence among the Eight 
Terrible Ones ■ lice he has no ferocious form. The explanation ^htpos^ 
found in the fact that in every group of ferocious deities there must be follow^ 
tradition at least one pacific divinity; but against this hypothesis one must admit 
that in almost all the temple pictures of this group of eight Drag-ched a pacific deity, 
Buddha or Bodhisattva, is added. 
The ! Eight Terrible Ones ' are : 

1. Lha-mo. 5- Kuvera. 

2. Ts'aiigs-pa. 6. Hayagriva. 

3. Beg-ts'e. t Hahakala. 
4 Yama. 8 - Yamantaka. 

The lamas however, sometimes make other combinations, putting one of the 
ftJ^E* of Yajrapam in the place of one of the usual group ; or some other 
^Zj2 manifestation of a Dhyani-Bodhisattva taken for some special purpose, 


1 v. Yairocana and yab-yum ; v. Glossary. 
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like Mafijusn, who took the ferocious form of Yamantaka to conquer the god of 
Death, Yama. 

In worshipping this group of eight Dharmapala the priests wear a special five- 
leaved crown called chodpan, and special vestments. 

The eight gods, with the exception of Kuvera and Ts'angs-pa, are represented 
with a crown of five skulls, above each of which is generally a flaming pearl, and the 
dishevelled hair stands on end in flame shape. There is the third eye, the brows are 
scowling, and the expression shows great anger. Around the neck is a long garland of 
heads. The lower body is covered by a tiger, elephant, or human skin. They tread 
on human beings, or animals, and, if painted, are red, dark blue, or black. 

The most ferocious gods of the group are represented on a pinkish lotus with 
jagged petals, and, with the exception of Yama, Kuvera, and Ts'angs-pa, are almost 
invariably represented with their iakti. 


(T.) LHA-MO (Dharmapala). 

'The goddess.' 

(S.) Kaladevi, §n-dm, or £rlmatldevi. Symbols : Miadga (sword). 
(T.) dpalrldan-lha-'mo (the glorious ieng (maee). 

goddess). Colour: blue. 

(M,) ukintegri (lit. ' goddess- daugh- Vahana: horse (or mule). 

ter '). Consort of Yama. 

Lha-mo, the only feminine divinity among the 1 Eight Terrible Ones is one of 
the most terrifying manifestations in the Northern Buddhist Pantheon, and being the 
only goddess, Defender of the Mahfiyana school, she was armed by the gods. Hevajra 
gave her two dice to determine the life of men, Brahma gave her a fan of peacock's 
feathers, and from Vishnu she received two luminous objects, of which she wears one 
in her bead-dress, while the other hangs over her navel. Kuvera, the god of Wealth, 
gave her a lion, which she wears in her right ear ; and Wanda, the serpent god, gave 
her a serpent, which hangs from her left ear. From Yajrapfini she received a hammer. 
Other gods gave her a mule, whose covering is the skin of a Yaksha or demon, and the 
reins are of venomous serpents. 

Lha-mo is represented seated sideways on her mule. She wears all the Dharma- 
pala ornaments, and behind the skull crown her hair, in which there is a serpent and 
half mjra, rises in flame shape, sometimes surmounted by a moon. She has the third eye, 
her expression is ferocious, and on either side of her head rise the stiff folds of a scarf 
like that worn by several of the Dharmapala. She wears a long garland of heads, and 
over her navel hangs a wheel-shaped ornament. Her covering is a tiger-skin. In her 
right upraised hand she brandishes the beng, or sceptre, sometimes surmounted by a 
skull, while the left holds the skull cup at the breast. The back of the mule is 
covered by the skin of a demon, with the head hanging downwards. According to the 
legend given by Schlagintweit, 1 the skin is that of her son whom she killed, having 

1 Buddhism in Tibet, p. 112. 
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made a vow that if she were unable to eonvert her people to Buddhism, she would 

h,nfthe d ee gLn by Hevajra, and on its haunch is an eye, the legend of which » 
?hefoW In oneo'f her incarnations, Lha-mo is beheved to have been the wife o 
h! W oTthe Yakshas in Cevlon. The goddess had made a vow to convert her 
htband to Buddhism, or failing, to extirpate the royal race; and ^mgi^ot^ 
5 power to influence her husband, she < flayed her son akve drank Ins blood, and 
ev n Te his flesh . The king was so incensed that he seized Ins bow and sho off an 
™w ^after his fleeing wife. It pierced the haunch of her mule, and she pulled xt out, 
Zno^lg l£Z^Z g sentence ! < May the wound of my mule become an eye 
LrgTenough to overlook the twenty-four regions, and may I myself extirpate the 
race of these malignant kings of Ceylon ! ' 

The goddess then continued her journey northward through India to Tibet, 
Mongolia: and China, and is supposed to have settled in Eastern 

Lha-mo is accompanied by two acolytes: the MUm Makaravato ^ who ^ 
either elephant or dolphin-headed and holds the bridle of the mule 3 and the dakim 
with a lion's head, who follows her, holding a chopper and a skull 
S^SSSS -Iks on a lake of blood, in which float skulls » 

Although she is the consort of Yama, there is an example of Lha-mo in the em 
bract of sTmvarl with the elephant-skin over his shoulder, who is seated sideways 011 

^S^Si!£i ^ur ferocious goddesses, who are, according 
t0 MSI of Spring (blue), seated on a yellow mule, holding a sword and a 

^2. Toddess of Summer (red), on a blue yak, and holds a hatehet and skull 

3. Goddess of Autumn (yellow), on a deer, and holds a knife and skull cup, and 
around her neck are peacock plumes. ' „ 

4, Goddess of Winter (blue), on a camel. She carries a hammer and a skull 

CUP In Tibet, Lha-mo is looked upon as the Protectress of the Dalai-lama of Lha-sa 
and Tashi-Lumpo. 

(T.) TS'ANGS-PA DKAE-PO (Dharmapala) 
' White Brahma 

(M.) esrm (proper name). Symbol l khadga (sword). 

m mthm Vahana: white horse (or 

(C.) Fan-zvang £ ). ^on). 
Although Ts'angs-pa is one of the . Eight Terrible Ones ^T^^**" 
about him He may be represented seated on a white horse, Ashing a »JP* 
Ind sometimes carrying a banner. Like Beg-tfe, he « a warrior god, but not so 
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ferocious in aspeet. Behind his crown is a turban, in which there may be a conch-shell, 
and he wears flowing garments and long sleeves. He sometimes accompanies one 
of the Pivo Great Kings, in which case he rides on a ram. 

According to Pander/ Ts'arigs-pa may be represented with four heads, like the 
Hindu form of Brahma, in which case he holds the Buddhist wheel at his breast 
with the right hand. The left seems to be in abhaya mudra. 


(T.) BEG-TS'E 2 (Dharmapala) 

(lit. 'hidden sheet of mail 'J. 

God of War and Protector of Horses. 

(T.) Icam-srin (brother and sister), or Symbol: hhadga (sword, with a 

Beg-ts'e (hidden shirt of mail). shrimp-shaped handle). 

(M.) egeU degiiu (sister-brother). Colour : red. 

Little is known of the ferocious warrior god, Beg-ts'e, who seems to be con- 
founded by the Northern Buddhists with Hayagrlva, whom some of the sects also 
call ' Protector of Horses \ 

We hear of Beg-ts'e in a Mongolian legend s as appearing before the Dalai-lama, 
mK'a-sgrub bSod-nams rgya-mts'o, at the head of an army of demons in the guise of 
different animals — horses, camels, rats, &c. The Dala'i-lama had been summoned 
from Tibet by the powerful king, Altan Khan, to convert the Mongols to Buddhism, 
and when he found himself thus confronted he took, by his magic power, the form 
of the four-armed Avalokitesvara, with the two original arms at his breast in ' prayer ' 
mudra. The footsteps of his horse left the marks of AvalokitesSvara's mantra, ' Om, 
mani padme hum I ' and Beg-ts'e, becoming convinced of his superior power and wisdom, 
was converted to Buddhism. 

Beg-ts'e belongs to the group of the ' Eight Terrible Ones ', and, as a warrior, 
wears a breastplate, while on his feet are Mongolian boots. His hair stands upright 
like flames of fire, he wears the skull crown, and has the third eye. His expression is 
ferocious. The right arm brandishes the sword — with a curious shrimp-shaped handle ; 
the left hand holds a heart with the thumb and index, as if he were about to put it 
in his mouth — but this symbol may be missing. His left arm holds, against his body, 
a sword or arrow, bow, and flag. His lower limbs are covered by a tiger-skin, and 
he wears a long garland of heads. The god steps to the right on a prostrate horse, 
and his left foot treads on a human being. He may be accompanied by two small 
acolytes, a warrior seated on a wolf, and a nude figure of a woman seated on a lion. 
As Icam-srin means ' brother and sister Grunwedel believes he may be so named on 
account of these two little figures. 


1 Das Pantheon des Tschangtscha Hutuktu. - Lit. ' breastplate covered '. 

No. 278. a Granwedel, Mythologie du Buddhisme, p. 82. 
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YAMA (Dharmapala) 
or Dharmaraja, 
God of Death. 

(to - * d ^:i: mark : wheel omament on the 

(lord of the dead) Consort : Lha-mo. 

(C.) TfeM* P $£ ±J- Different £orms , Phyi-sgrub. 

(J.) Emma-O. Snag-sgrub. 

Colour : dark blue, red or white (or yellow). Gsang-sgrub. 

Symbols : dbyug-pa (sceptre). Dh armapala (Drag-ohed) with 

ff*?!* * ' raukofBodhbattva. 

(chopper). 

Yama the Indian Pinto, was originally a king of Vaisall, who when engaged m 
a JST~. wished ho were master of heU, ^ — — as Yanaa 

in hell, 1 together with his generals and army. &6 palace, ^^MfV, floating 
was, according to the pur^, ' at the extremity of the ^^^g 
on the waters The wicked had 688,000 mdes to travel, through ternrying o 

Judged, and are ften eonduetod » ^r"~^*3£ doty is to look after 
Yama is generally accompanied by his sister Yami , iw u nnrW- 

the We culprits. WW^^^JSSS 
goes the same torments as the rest, in order to expiate his own sms, when win De 

reb Zd er S ^r^^ *. «^ A**- ^ves the following legend in 
regard to YLa ! There was ouce a holy man who lived 

for fifty years, after which he was to enter into Nirvana. On the night of ^ forty 
ninth year, eleventh month, and twenty-ninth day, two robber, entered^ he cave 
with a stol n bull, which they proceeded to kill by cutting off its he*L When Jfrey 
discovered the presence of the ascetic, they decided to do away with him as ™^«« of 
Lir theft He begged them to spare his life, explainmg that m a few moments lie 
their there ne s»pp*« *- . be f ore the time he would 

would be entering into Nirvana, and that if they killed him 

lose all the benefit of his fifty years' penance. But they refused to beheve h^and 
cutoff his head, whereupon his body assumed the f— "g-**^ 

this formidable enemy, whereupon he assumed the terocious torm 

i Eitel, M flf CM«» , and v. Johnston, Buddhist 0ft* p. 194-6. P- . 


PLATE XLVII 



C. SAMVARA & SAMVARA 


YAM A 153 

waged war against Yama. A fearful struggle ensued, in which Yamantaka (lit. ' he 
who conquers death ') was victorious, 

Yaraa lias three forms, of which there are many variations : Phyi-sgrub, Snag- 
sgrub, and Gsang-sgrub. It is under this last form, Gsang-sgrub, that Yama was 
conquered by Yamantaka. 

Gsang-sgrub, In this form he has a bull's head, third eye, and crown of skulls, 
behind which his hair rises in flame shape. lie steps to the right on a bull, and holds 
a grigug (chopper) in his right hand and hapala (skull cup) in his left. He may, 
however, hold a cintamani (magic jewel) in his right hand instead of the grigug, in 
which case he is looked upon as a ' God of Wealth '. He may also hold a mace and 
lasso (PI. xl vh, fig. a). If painted, he is red. He is often accompanied by the Citipati 
or two skeletons dancing the Tsam dance (v. Citipati, PI. lv). 

Phyi-sgrub, or minister of the exterior. He is represented with a bull's head, third 
eye, crown of skulls, hair rising in flame shape, atid is naked, but has a belt of heads 
and many jewels. 1 On his breast is an ornament representing the Buddhist wheel, 
his distinctive mark, for Tsoh-ka-pa, before his death, appointed Yama protector 
of the Yellow Bonnets (Ge-lugs-pa sect) with great ceremony. He steps to the right on 
a bull, under which is a woman, and his attitude and expression show great excitement 
and fury. He is never represented with a &akti, but may be accompanied by his sister 
Yam I, in which case, if painted, Yama is dark blue and Yam! pale blue. Yarn! stands at 
his left holding a skull cup. If Yama is without his sister he is painted white or yellow. 

Sruig-sgrub, minister of the interior. In this form he is Judge of Hell. He is like 
the above, except that he steps to the left on a man — and his symbols are grigug and 
Isapala. He is sometimes accompanied by two acolytes, each treading on a bull. If 
painted, his colour is dark blue. 

Yama may be represented with a human face and with two of his six arms raised 
above his head in prayer mudra. On his breast is his distinctive mark, the wheel, 
and he may step directly on the lotus throne (PI. xlvii, fig. 6). 

In China Yen-lo-wang (Yama) is not regent of the Buddhist hells ; he is a subordinate 
under Ti-tsang (see) and the fifth of the ten Kings of Hell, who reign over ten courts of 
judgement. They are represented in Chinese temples, standing when in the presence 
of Ti-tsang, and surrounded by representations of the torments of the different hells. 

Yen-lo-wang is believed to be assisted by his sister, who judges the women, while 
he judges the men. They are called the Gam-ma-raja or the Royal Pair. He is 
referred to in the Ti-tsang sutra as ' coming from the Iron Mountain, where the 
Buddhist hells are situated, to the Tao-li heaven {Trayastrimda) to hear Sakya-muni 
Buddha deliver a sutra there \ 

In Japan Einma-0 (Yama) is regent, and holds the same position as Yama in 
India. In both China and Japan the representations of Yama are practically alike, 
a middle-aged man with a fierce expression and a beard. On his head is a judge's 
cap, and he is dressed in flowing garments with the feet always covered. Ho is 
seated with the legs locked or pendant, and in his right hand is the mace of office. 
1 Illus. in Grttnwedel, Mythologie du Buddhisme, p. 64, fig. 48. 


FORMS OF THE GOD OF WEALTH 

Table XIV 


I. Pfincika. 
II. Kuvera. 


Yi-dam. 


Tantra (?) form. 


Dharmapala. i 


III. Mahakala. 


Jambala, Special emblem : Jambhara (lemon). 
Symbols : naJcula (mongoose). 

lai-bumpa (flat vessel). 
I. Kuvera. Regent of the North. 

Special emblem : dhvaja (flag). 
Symbol ; nakula. 
Dressed like a warrior. 
II. Vaigravana, Symbols : mongoose. 

trident. 

lai-bumpa or sword, &c. 
Five heads, three legs, eight teeth. 
Mudra : vajra-Mm-kara. 
Symbols ; vajra (thunderbolt). 

ghanta (bell). 

grigug (chopper). 

Jcapala (skull cup). 


X 2 


KUVBEA (or Kubera) or VAISRAVANA (his patronymic) 

God of Wealth. 


Guardian of the North. 

(T.) rnam-t'os-sras (mm-toi-sre) (son of Colour: yellow. 

rmm-t'os). v * h an a : ^hpaha (self -moving chariot). 

(M.) toman (the god Bisman). elephant or lion. 

(C.) Pi-sha-mm or Ts'ai-shm (|f 1$ or 9 onsoi,t : t ? >' 
K Towm Sakti : Vasudhara. 

(J.) Bmmm A9 Dharmapala ( Drag-ched) : Kuvera or 

Special symbol: mafeZa 1 (mongoose Vaisravana. 

vomiting jewel,). As Ti-dam : Jambala (Dsambhala). 

Symbols : trident. Special symbol : jamUara (lemon). 

dkmja (banner). Symbol : nakula (mongoose). 

lai-bumpa (flat vessel, &c). 
According to Hindu mythology, Knvera was the son of a sage called « Visravas % 
3 nce his patronymic, Visravana or Vaisravana. He is said to have performed 
Verities for a thousand years, in reward for which Brahma gave him immortality 
id made Mm god of Wealth, guardian of all the treasures of the earth, which he was 
i give out to whom they were destined. t 

Kuvera's abode was said to be on Mount Kailas ; but when Brahma appointed him 
od of Eiches, he gave him Lanka (Ceylon) as his capital, and presented him, aceord- 
ig to the MahabUrata, with the car puslipaU, which was of immense size and 
moved at the owner's will at marvellous speed 

Kuvera was also worshipped by the Buddhists, and was looked upon as one of the 
okapala, guardians of Mount Sumeru, the centre of the Universe ; as well as one o± 
m Regents of the Four Cardinal Points. As Eegent of the North he was called 
aisravana, and his abode was Alaka in the Himalayas, abounding m wealth and 
lagnificence, where he was attended by Yaksas and horse-headed men called Kin- 

^Now, twenty-eight of the Yaksas were generals in the army of Vaisravana, and their 
hief was the Yaksa PancikV who is of great interest for two reasons : first, because 
lthough a Yaksa' he was deified, and his form, possibly more ancient than that of 
Givera, finally became absorbed into, or rather confounded with, the ' warrior form 

* v. Foucher, de Kuvera, B. E. mong ooseu n derMsarm orinhishand orholding 

? E 0 1 655-657. Nakula (Chin. M***o) a three-legged frog. T. Walters, Eighteen Lotians 

s also the name of the fifth of the eighteen of Chinese Buddhist lemples, Shanghai, 1899. 

.obans or Sthaviras, disciples of Buddha, and hie 2 Wilkins, Hmdu Mythology 

, S ™ " ' T * / t _ j r n~\ tt- s Foucher, IS Art Greco-Bmiddktque, vol. u, p. 

iphere of action was Jambudvlpa (India). Mis , * " " . . . . . tll& TfZJZ 

lameis found enrolled in the list of gods in the 112. Psne.ka * also the ihrrd of the Eight 

Chinese, Japanese, and Korean temples, and he Great Yaksas. 
a represented in Tibetan temple pictures with a 
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of the Guardian of the North ; secondly, because, as consort of the YakshinI Hariti, 
he is often figured beside her in the Gandhara sculptures and was not unknown in 
Chinese Turkestan. 

In the I)ivydvada<m? the general Paneika is referred to as executing the orders of 
his king, the god Kuvera (also called Vaisravana in the same text) ; and in the 
Lalita-mstam 2 we learn that among those assembled at the palace of &uddkddana-raja 
in order to prevent the Bodliisattva from going out into the world were twenty-eight 
Yaksas, generals in the army of Kuvera, and led by their chief, Paneika, who was 
accompanied by the 500 sons of HaritI. Foucher tells us 3 that in the Mahavamsa, 
Paneika is referred to as the father of the 500 sons of HaritI ; but in none of the 
Buddhist texts is the Yaksa general alluded to as 1 Bestower of Riches ', He is never- 
theless represented in the sculptures of Gandhara, not only holding the symbol 
of his warlike pursuits, a lance, but a bag of jeivels as well. 

There is also another form about which we are still in the dark, where Paneika is 
figured holding the lance in his right hand, while perched on his left is a bird which 
resembles the bird that often accompanies the Sung-tzu Kuan-yin in China ; and at 
Tyandi Mendut, in Java, there are two birds hovering around the head of Paneika.* 

In almost all of the representations in Northern India, Paneika wears a bejewelled 
turban, a necklace, and bracelets. He is bare to the waist, and his legs are covered 
by a dhoti or drapery which hangs in folds around him ; but in one of the representa- 
tions, with lance and bird, he seems to wear a kind of armour. 5 

When seated beside HaritI, he usually holds the lance in his right hand, and the 
bag of money is either in his left or is carried by an attendant. If HaritI carries 
the child in her arms, it is eurious to note that Paneika is almost invariably repre- 
sented bare to the waist ; while if she holds the cornucopia, he wears a short tunie 
belted in at the waist and falling only to the knees. In this form he always carries 
the money-bag himself, as well as the lance, 6 

When figured alone, Paneika does not always carry the lance, and he may also 
be without the pouch ; but in that ease it is held by an attendant, who may be repre- 
sented pouring out money from the bag. 7 

H we follow him to Java and study his form, especially at Tyandi Mendut, we 
find him seated with the right leg pendant, covered with jewels, and around him 
many children are playing. He carries neither the lance nor the money-bag, but the 
throne is supported by several bags of jewels. In this Javanese form, if he held a 
nakula or a money-bag, he would more closely resemble the Tibetan representations 
of Kuvera than do his images in Gandhara ; and possibly the ' Bestower of Eiches ' 
in the monasteries of Northern India was also nearer the corpulent, self-complacent 
' Kuvera ' type. Unfortunately, beside the fact that he was represented seated with 
one leg pendant and holding a ' golden ' money-bag, we have practically no indiea- 

1 pp. 163 and 447. = Foucher, IS Art Grico-Bouddhvyie, vol. ii, fig. 

2 Trans. Foucaux, vol. i, p. 177. 373, 

3 IS Art Greco-Bmiddhique, vol.ii, p, 115, 6 Ibid. fig. 382 and fig. 387. 
' Groneman, Buins of Buddhistic Temples, PI. n. 7 Ibid. vol. ii, fig. 364. 
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tions in regard to this image in the monasteries about whom I-ehing records that he 
was black in colour because of the oil poured over Inm by the faithful* _ 

It has been thought that just because he is represented oppose Hanti m tire ^ 
fectories of the wMras, he is probably the Yaksa general Pancika but there axe 
ce il n Buddhist texts ' which mention a Yaksa called Atavaka » who was placed 
oppoS/nariti in the refectories of the monasteries in China and who shared with 

^ Z^^Z^t^m Yak,, He dwelt under 
where four roads met, and ate all unfortunate beings who wandered under its shade 
One day the king of Alow * having strayed away from his attendants in pursmt of 
a deer stopped to rest under the banyan tree, and thus became a prey to the cannibal 
Yaksa men Atavaka approached to slay him, the terrified king offered to send 
rum a' dahy vLim if he would spare his life. At the end of twelve years, the only 
onTleft to slnd to the Yaksa was the son of the king; and he was taken to the 
b'yantee where dwelt Atavaka. Now the Buddha who sees f*^^^ 
the banyan tree, and converting the cannibal Yaksa, commanded him to give back 
£e S "prince to his attendants, who forthwith returned rejoicing to the palace. 

Is ^history of Atavaka is parallel with that of HaritI it is no surpnsmg to 
find him opposite her in the monasteries in China; but uufortunatey none of the 
texts describe the deity. We know not whether Atavaka was figured holding a money- 
£? or no It seems possible, however, that he is one and the same as the nameless 
defty whom the Chinese pilgrims found in the viharas opposite HaritI, and who 
was worshipped as ' Bestower of Riches' by the common people, especially in the 
TntrTof commerce where the caravans passed; wMle in China his worship was 
probably confined to a more learned class who founded their cult on the mm and 
thus knew his name Atavaka. 

It is extremely difficult to decide which forms are Paficika when without the lance or 
not surrounded by children, and which are Kuvera. As a general rule it may be said that 
Paficika never holds the nakula, while Kuvera may carry either the mongoose or the 
money bag Since the form of Paficika with lance and money-bag was unknown outsrde 
of Northern India, he was possibly confounded by the common people of the caravans, 
because of the money-bag, with the ' Jambala' form of Kuvera, which was ^ally 
popular in Nepal ; and very probably on account of his lance, he became absorbed 
into the 'warrior' form of Kuvera or Vaisravana and was thus worshipped later m 
Japan under the name of Bishamon. 

Kuvera is mentioned in very ancient texts, but, unfortunately, without reference 
to his symbols. Statues of him in Nepal date back to the eleventh century, while in 
iSSkSZ Magadha, they are much earlier, and it is behoved that the most ancient 
stones of Mahakala (the Great Black One) were in reality but statues of Kuvera, for 
in Nepal they held the mongoose, and in India the long narrow bag of gold. 

' Records p 38. ' v. Peri, £8*8, p. 56. 269, and Foueher, L'Art GMoudMique, p. 507. 

- 83J (Foucher), Alawaka (Spence Hardy). IU»*t fig. 252, 253, aadHa^ 

< For £S Space. Hardy, Manual, p. rta A to* * Bouddha, pp. 51-54, PI. «. 
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The Lamas claim that the mongoose symbolizes Kuvera's victory over the Nagas, 
guardians of the treasures. The nakula, however, is merely a bag made of the skin 
of a mongoose, replacing the long narrow sack of the earlier images. In Java, accord- 
ing to Oldenburg, the long narrow sack is rarely finished by the head of a mongoose 
as it is in the Magadha, but the neck is left open resembling a mouth. 1 

Kuvera has both Yi-dam and Dharmapala forms of great antiquity in India and 
Nepal. As Yi-dam he is called Jambala, probably from the jambhara (lemon) this 
form always carries in his right hand. Under his left arm is the usual mongoose, 
vomiting jewels. 2 With but very few exceptions, of which one is in the British 
Museum, only the Jambala form of Kuvera carries the large mongoose under the 
arm, while all the other forms hold on the palm of the left hand a small mongoose 
with a single jewel in its mouth. 

There is an example of Kuvera in a crouching position holding a kapala in the 
right hand, while the left rests on the neck of a mongoose which hangs over the left 
knee. He wears serpent ornaments, and in his head-dress is the small image of a 
Dhyani-Buddha. 

Kuvera is always represented corpulent and covered with jewels. His right foot 
is generally pendant and supported by a lotus-flower on which is a conch-shell, or a 
lai-bumpa, a low, flat vessel used in the Lamaist ceremonies as an object of contempla- 
tion, to procure perfection in abstract thought. The vessel is usually represented 
overturned, with jewels sometimes issuing from it and falling over the lotus-throne. 
The conch-shell may also be supported by a vase. He may also carry a vase some- 
what in the shape of an ambrosia vase under his right arm. According to Oldenburg, 
his foot may rest on a bag of precious things supported by a lotus-flower. 

His Dharmapala form is called 1 Kuvera ', and he is either represented sitting on 
a lion 3 (white, with green mane), or on several cushions called Jcholbok,* the number 
of cushions indicating the rank given him. He may also be seated on a horse 5 (PI. 
xl vm, fig. «), and Grunwedel mentions a form sitting or standing on a demon. 6 He 
carries the dhvaja, or victorious banner, or a trident, in his right hand, and a small 
mongoose, with a jewel in its mouth, in the palm of his left hand. According to 
Schlagintweit, he is accompanied by eight Vaisravanas, each with his own special 
symbol in his right hand : a jewel, a sword, a lai-bumpa, a small shrine several stories 
high, called Mmngtsig, &c. They all carry, in the left, a small mongoose with a jewel 
in its mouth. 

(Pantheon, p. 101. fig. 266) there is a white form of 
Jambala holding a trident and sceptre. He is 
seated sideways on a dragon, v. PI. lvt, a and b, 
3 PI. XLvnr, fig. b. 1 PI. xlviii, fig. c. 

E Iti one of the miniatures in the Nepalese MS. 
Add, 1643, in the University Library, Cambridge, 
there is a personage seated on a horse at the foot 
of AvalokitesVara, who holds an objeet, which 
may be a mongoose, in his hand. 
s Called nara-mhana, PI. lii, fig. b. 


1 Oldenburg, A propos de VMstoire du iype des 
images de Kuvera avec Nakula. Publications du 
Musee d 'Anthropologic et d'Ethnologie, St-Feters- 
bourg, 1903, vol. iv. In the Musee Guimet, 
however, there are five examples of the Javanese 
Kuvera, where the mongoose is represented in the 
usual manner. In the British Museum there is 
a bronze with the nakula holding a purse in its 
mouth. 

3 PI. xlviii, fig. d. According to Pander 
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Kuvera may have a third eye, and is often represented with a closely cut beard 
under the chin, reaching from ear to ear. He is found in a triad with the Dlpan- 
kara Buddha and Mania, Buddha of Medicine. 

There is a special ceremony in Tibet for imploring Kuvera for riches, which is called 
Yanyunj?, and he plays an important part in the Tantras, in sorcery and exorcism. _ 

The illustration on PI. xlix is a bronze which, as far as the author knows is 
unique, and might possibly be a representation of the Tantra form of Kuvera. Its 
three legs agree with the description of Kuvera in Hindu mythology, but there are 
five heads instead of three, one on either side of the central head, and two above the 
central one (all of which have the third eye and an angry expression). The second 
head above the central one (which would be Batnasambhava if the god is Kuvera) 
has a sweet expression. The hair stands upright from the heads, in flame shape 
forming a nimbus for the two upper heads. He has eight arms. The two normal 
arms are in mjra-Mm-kara mudra (crossed on the breast), and the hands hold kapala 
(skull cups) which are supported by the arms from underneath. The other hands 
hold the glwnm (bell), vajra (thunderbolt), and grigug (chopper). The hips are 
covered by a human skin, and the feet of the three legs rest on skulls. The necklets, 
bracelets, and anklets are snakes. 

Kuvera is also one of the four Lokapala which are supposed to inhabit the lowest 
compartments of the heavens, guarding the regions assigned them from the wicked 
spirits called Asuras. Each has an immortal elephant, eight generals, and an army 
of demons, and all are worshipped with fervour by the common people as well as by 

the priests. _ 

In Java, we find not only the 1 transitional * form of Paficika referred to above, 
but many examples of the Indian manifestation of Kuvera : corpulent, complaisant, 
wearing a crown and many jewels, sitting with one leg pendant supported by a bag 
of treasures. He is figured carrying either the nakula as an animal or the mongoose 
as a bag, with jewels pouring out of its mouth. He may even carry both, or else have 
the usual bag of money under the other arm. 1 

For his Chinese and Japanese forms v. Lokapala. 


MAHAKALA (Dharmapala) 
The Great Black One. 

(T ) mgon-po (the protector), or nag-po c'en-po Special symbol : tri&tla (trident). 

(the Great Black One). Colour: black (or dark blue) or white. 

(M ) yehe gam (the Great Black One). Distinctive mark : treads on one or two ele- 

T4to!£r One ^ Eight Terrible Ones > (Dr ag -ched). 

It is claimed that Mahakala, holding the trident, is no other than a form of the 
Greek god Poseidon 8 copied from Indo-Scythian coins ; but it seems also possible that 
he is merely the result of a misnomer : in other words, that Mahakala and Kuvera are 
* See collection of Kuvera from Java in the Musee Guimet. = GrOnwedel, Mythology, p. 24 . 
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one and the same divinity. Yi-tsing, the Chinese author and pilgrim, relates, 3 as we 
have seen above, that at the doors of the Indian monasteries there was usually the 
statue of a deity, seated, with one leg pendant, holding a bag of gold ; and that this 
god was called ' Mahakala ' (the Great Black One), because he was blackened by the 
oil constantly poured over him by the faithful in performing puja* This description 
of the god seems to indicate Kuvera ; 3 and the Nepalese Mahakala, holding a mongoose 
under his arm, resembles Kuvera even more closely. The Tibetan form of Mahakala, 
however, is definite and in no way resembles Kuvera, although one of his manifesta- 
tions is called ' god of wealth * 

The tutelary god of Mongolia is Mahakala, but he was not popular until the six- 
teenth century, when the Dala'i-lama, mK'asgrub of Lhasa, was summoned to the court 
of Altan Khan, and so influenced the king that all non-Buddhist idols were burned, 
and the six-armed Mahakala was proclaimed Protector of the Mongolian Buddhists. 

Mahakala may be both Yi-dam and Dharmapala, and has innumerable forms ; but 
they may all be classed under four heads, or five if we include the special manifes- 
tation of mGron-po-Bramzei, 

Mahakala mGon-dkar, god of Wealth, is the special protector of the Mongolian 
Buddhists. He has one head, which is sometimes deformed to resemble a bull, his 
hair stands upright behind the crown, flame-shaped, he has the third eye, and his 
expression is angry. He has six arms. The cintdmani (magic jewel) is in the hand of 
his right (original) arm and is held against his breast. In the left is a kapala (skull 
cup) held underneath the magic jewel. The other four hands hold chopper, small 
drum, trident, and elephant-goad. He has an elephant-skin covering, and a scarf 
rises stiffly from his shoulders, almost forming a nimbus around his head. He stands 
on two elephants, and, if painted, he is white (PL l, figs, c and d).* 

Mahakala mQon-po resembles the white Mahakala with the exception of two symbols. 
Instead of tho cintdmani, he holds a grigug in his original right hand. The other four 
symbols are : a rosary of skulls, a trident, a lasso, and a disk. His two upper arms 
hold an elephant-skin over his shoulders. He wears a belt of heads, and steps to the 
right on a prostrate elephant-headed god, the demon Yinataka (Brahman god Ganesa), 
who holds a flower in one hand and either a skull cup or rat in the other. If painted, 
he is dark blue. This form is also popular in Mongolia (PI. l, fig. i). 

There is an unusual example of this form with only two arms. The right holds 
a sword, and the left is in a mystic mudrd. He stands on an elephant-headed person- 
age. In his hair is a small image of a Dhyani-Buddha (PI. l, fig. a). 

Mahakala, Protector of Science, is seated on a personage and has one leg pendant. He 
has four arms. His symbols are: trident, sword, skull cup, and a fruit. He is dark bine. 

Mahakala, Protector of the Tent, holds a grigug (chopper) and lasso, and horizontally 
on his arms he balances a stick. He treads on a personage and is dark blue. 

mGonpo Bramzei is a special form taken by Mahakala to manifest himself to the 

1 Records, p. 38. 1 There is also a white form with only two 

2 A. Foucher, Iconogmphie bmtddhiquc, p. 126. arms holding a skull-topped sceptre in the right 

3 v. Kuvera, hand and a kapala in the left. v. PI. xlv. 
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great lama Fags-pa in the thirteenth century, when he was called to the Imperial 

^t to convert L Emperor Khubilai, who was already 

the Hevajr,tantra. Fag,pa, on the contrary, had never seen this 

it impossible to reply to the questions of the emperor, begged that the discussion be 

put o^tt n^t day. That night, while in utter despair 

hold of the Hevajra4antra, there appeared, to Ins astomsliment an old ^eWd 
Brahmana, who told him to arrange his lamp and then put before him the coveted 
ST He was thus able to confer with the emperor on the following day and convert 
him The old Brahmana was none other than Mahakala under the form of- 

'mGonpo-Bramzei (Mahakala Brahmanarupa). In this form he has one head and 
wears a long white beard. He may have a third eye. In his right hand is a trumpet 
Tade of a human thigh-bone, and in the left is a kapala full of blood. Aro-d ^ Mt 
Trm is a rosary of skulls. He may step to the right on a personage or be kneelmg 
on him, in which case he holds the trumpet to his mouth. 

In lapan, Dai-koku, god of Wealth, and one of the Seven Gods of Good Luck, has 
a form which in no way resembles the Tibetan Mahakala, for he is represented as a 
very fat, jolly-faced man, usually seated, and with a huge bag of gram at his side. He 
is the Japanese form of the Mahakala mGon-dkar. 


HAYAGKIVA (Dharmapala). 
(The Horse-necked One.) 

(T.) rtawgrin (pro. mm Rfc the neck S y mbols : (th^erbolt). 

of a horse'). "f^fft 
(M.) morin qogholaitu (with the neck of a horse). Colour : red or f^btWn, 

c.) pmU l*mm*m- Sakti ■■ MarICI ( lgh T fc blu ?> l , =„ head dre3S 

J J.) Ba-io Kwan-non. Bistre mark : horse's head » headdress. 

Hayagriva, as a Dharmapala, has the rank of Bodhisattva but, according to 
GrunwedeV may also take a Yi-dam form, in which case he would have the rank ot 

a ^is 3 worshipped in Tibet principally by the horse-dealers, for, although he is not 
the god, Protector of Horses, he is believed to frighten away the demons by neighing 
like a horse. When invoked, he is said to announce his coming by neighmg which 
may account for the presence of a horse's head, his distinctive mark m 

The horse is one of the Sapta Eatna (the Seven Precious Things), and Lungta, the 
' airy horse is extremely popular among the nomadic tribes of Tibet as he may be 
invoked without the intervention of a lama. Schlagintwe* says, 'The efficacy of 

become more certain by the presence of Lungta ; and from this belief it has become 
customary to add to the dhamm a horse supporting the precious stone Norbuora 
figure allegorical of the horse, or at least an address directed to Lungta. - Haya 


1 Mytkologie du Buddkisme, p. 166. 


" Buddhism in Tibet, p. 254. 
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grlva's popularity may therefore possibly be attributed to the usual presence of the 
horse's head in his dishevelled hair, but it is sometimes missing. 

In his most simple form he is normal, and swings a sword in his right hand and 
holds a lasso in the other. His hair is dishevelled, and protruding from it is a horse's 
head. He wears a crown of skulls, and under a belt of heads hangs a tiger-skin. He 
may have one head and four arms, in which case his upper hands hold the mace (on 
the top of which may be a skull) and a flower. The lower left hand holds a wheel 
(or lasso) against the breast. The right hand makes a mystic mudra and he steps to 
the right on a lotus-throne. 

There is a form with three heads, four arms, and four legs, which is believed to be 
his manifestation when invoked by the Indian Pandit Atl&a, who was invited by the 
Tibetan king in the eleventh century a.d. to reform the Northern Buddhist faith in 
Tibet. He is represented like the above with dishevelled hair, crown of skulls, belt 
of heads, and a tiger-skin covering. The upper hands hold a thunderbolt and a flower, 
the lower hands draw the bow. He steps to the right on demons. 

He may have still another form with three heads, six arms, and eight legs. His 
symbols are the thunderbolt, trident, lasso, &c, and from his dishevelled hair may 
protrude three horses' heads (PL xliv, fig, 6). 

Hayagrlva may have garuda wings. In this form he has three heads, a third eye, 
a necklace of heads, wears a lions and elephant's skin, and steps to the right on 
demons. He has six arms, the upper hands holding the double thunderbolt and 
sword, the next the mace and khatvanga (magic stick). The lower arms encircle the 
sakti if he is in yab-yum attitude, and hold the kapala (skull cup) in the left, while the 
right is in mystic mudra. The sakti has a crown of heads, a third eye, and holds a 
skull cup and a flower. She encircles the yob with her legs, and her mouth almost 
touches the tongue of the god. If painted, she is light blue (PI. xliv, fig. c). 

In the miniatures Hayagrlva is never represented otherwise than as an assistant. 
According to M. Poacher, a form of the god found in the sfidhana has three heads : 
the first blue, showing the tongue ; the second, red and smiling ; the third, white, 
biting its lips. They are placed one on either side of the central head, which is red. 
He has eight arms, and carries a thunderbolt, mace, flower, lotus, bow and arrow, and 
two hands make a mystic gesture. In his hair is a small image of Akshobhya. 

The phur-bu, 1 magic dagger, is believed to be a form of Hayagrlva, especially when 
topped with his head having the horse's head in his dishevelled hair. 

Hayagrlva with Tara, Sudhanakumara, and BhrikutI often accompany Avalo- 
kitesvara, in which case Hayagrlva is always at his left. 

His manifestation in Japan is apparently Ba-to Kwan-non, 2 for the resemblance is 
too close to admit of any doubt. In China he seems to have been little known. 


1 v. Phur-bu. v. PI. li. ' v. Ba-to Kwan-non. 
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YAMANTAKA (Dharmapfila) 
Conqueror of Death (Yama). 

(T.) gHn-rie-g&ed (exterminator of the Lord of Distinctive mark : bull's head. _ 

Death), or hjegs-byed (he who causes fear). Different names ; Srinyrabbamva, Vajrabhayaii- 
m erlig-jinjarghtKiSi (exterminator of Erlik). kara, Vajrabhairava, Bhairava and Yamari. 

(C.) YenLn-t^a (ffl g % » One of the ' Eight Terrible Ones (Dlwmapsla or 

Symbols : qrigug (chopper). Drag-ched). 

lapm (skull cup). Yl-dam of the dGe-lugs pa (Yellow Bonnet) sect. 1 

Colour : red (when alone), black or dark blue. 

Yamantaka, the ferocious emanation of Manjusri, is the most complicated and 
terrible of all the Northern Buddhist divinities. Under this form he conquered the 
demon king of Death, Yama, who was depopulating Tibet in his insatiable thirst for 
victims. 

Both Yama and Yamantaka are represented with bull's heads, but Yama always 
has an ornament, shaped like a wheel, on his breast, which is his distinctive mark. 

Yamantaka as Vajrabhairava may be represented with a human head. According 
to Vidyabhusana, 2 in his description of certain Tibetan scrolls found in a monastery 
near Gyantse, Vajrabhairava 'possesses a disproportionately large head, scowling- 
brows, three cruel eyes, and a gaping mouth, showing canine fangs and rolling 
tongue '. Nor does he figure with a bull's head in the two sadJiana mentioned by 
M. Foucher, 3 for in the first he has six faces, and in the second one face. 

The simplest form of Yamantaka has one head (a bull's) and two arms. He has 
a crown of skulls and the third eye. In his right hand is a chopper and in his left a 
skull cup (kapafa). He has a belt of heads and steps to the right (PI. lii, fig. a). 

In the &rimahavw}rabliaimva tantm there is a detailed account of the way Yaman- 
taka should be represented if painted.* He is to have sixteen feet, thirty-four 
arms, nine heads, is naked and black ; he steps to the right, and his aspect is more 
than terrible. The first head is that of a bull. Next to the right horn, he must have 
three heads : blue, grey, and black (description of three heads on left side omitted). 
Between the horns must be painted a head, red and terrible, above which must 
be the head of Manjusri with a slightly irritated expression. The hands hold all the 
Tantra symbols (list given in the tantm). The right feet tread on animals, and the 
left on birds. In the bronzes Yamantaka may be treading on demons, under which 
are animals and birds, or the reverse, or the demons may be supporting the throne as 
in the accompanying illustration (PI. lii, fig. d), 

Yamantaka has a skull diadem, a belt of heads, a third eye, and steps to the right. 
He may have five heads, and hold the skin of a human being over his shoulders. 
He is usually figured with his sakti (PI. lii, fig. c). 

As Yamari, however, he is not represented with a faikti. In this form Yamantaka 
holds a sceptre topped by a skull in his right hand and a kapala in his left, and steps 
to the right on a corpse, under which is a bull. 

1 Grtlnwedel, Mytltologie, p. 100. 3 leonographie bouddhique, partie ii, p. 56. 

2 Journal of the Asiatic Society of Bengal. 1907. 4 Grtlnwedel, Mythologie, p. 104. 
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THE FOUR LOKAPALA 

fM.) maharaja. 

te Lofcapala, or guardians of the ft* Card« ™&T**££ it teo k S 
Mount Sumeru (Kaililsa) at the gates of the paradise »aa t 
upon as a protector of Buddhism. car liest Buddhist writings as visit- 

The four Guardian Kings are mentioned I in the earlies for 
ing Gautama while he was in the Tushita heaven - ^gfoi t ^ ^ ^ 

him in manifest himself on earth as ^"dha. They ^ rf 

NiMm-KMa as having been present when Maya s ^ couch ^ , Qn 

incarnation of the Buddha. They assisted at his birth, and ^iecc ^ 
the skin of a spotted tiger • They held up the b~fcof*» ^ ■ ■ ^ 
Gautama secretly left his palace t< >go int - the ' w ^ei n »^ wMeh 
meditation under the Bodbi-tree, they offered the Buddha _tonr 

'^"l^ le placed at the four sides o, ^ 

r j r rri, 0 parlipst known statues are on the oancm xupc, 

guard the sacred relics. The earliest Known <* Buddhist Guardians 

Sates from between the second and first centuries B.o. The Buddl 

„ii, r*™pnted in full armour standing on Naga demons, wiiu 
were generally representee, m i u . Yery popular deities 

mounts of the Brahman Lokapala were elephants ^ h %^^^ d l hi , ts of the 
in Tibet, China, and Japan, and were also taken up by the Southern tfuaon 


Hmayana school 

The four Indian Lokapala are 


The four Indian ix>Kapai« ^ - . 
North : X** (Vaisravana), King of tlie Yakshas ^Tln^iX^ 
disease). Symbols: Mvaja (banner) in right hand and mongoose m 

Sout^Sr'King of the Khumbha^da (giant demons). Symbol sword 
Colour : blue or green. Instead of the usual helmet, he wears the skin of an 

ftj£«Sft «* of the Gandharvas (demons feeding on incens^ Symbol: 
stringed instrument. Colour : white. He wears a high helmet on the top 
which is a plume and from which hang ribbons and bows 

West- VirupabL, King of the Nagas (serpent gods). Symbol: cUrten (a small 
shrine), or a jewel and a serpent. Colour : red. _ 
Of these four guardian kings, Vaisravana is the only god whose worship, singly, 

■ L A Waddell ■ Evolution of the Buddhist ' In Japan the Lokapala are usually repr*- 

A. Waddell, * Jmm Hal seated treading on demons, but on PI. rv, fig. a, 

cult ; its gods, images, and art H e Imperial s ^ 
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became popular. As the Northern regions were believed to produce endless treasures, 
the guardian of the North was looked upon as god of Wealth. 

In Japan he is worshipped under the name of Bislmmon, and is represented in 
armour ornamented with the seven precious jewels, and is generally standing on one 
or two demons. In his left hand he holds either a small shrine or the flaming pearl, 
while in his right is a jewelled lance (PL liii, figs, a and e). 

The mani, or jewel, on the top of his staff, is believed to signify 'completeness of 
fortune and virtue The small caitya, 1 or shrine, represents the Iron Tower in India 
where Nagarjuna found the Buddhist scriptures. He is represented looking at the 
shrine, for, as one of the guardians of Buddhism, he must keep watch over its 
greatest treasures (PI. liv). 

A bronze example of Bishamon (Chinese) belonging to Mr. Goloubew is, as far as 
the author knows, unique. It somewhat resembles the illustration on PL liv, with 
the exception that instead of holding the hands in the traditional pose, they are in 
prayer mudra, and the treasure, balanced on the fore-arms, is not a siupa but an object 
resembling a temple banner when rolled. 

There are many Chinese legends about the interventions of Vaisravana in battles 
in China, while in Japan he is believed to have revealed himself to Shotoku Taishi 
during a battle, in the form of an old man. It is said that Shotoku Taishi always 
wore on his helmet four small images of the Lokapala. The Japanese Vaisravana is 
not, however, god of War, but the god of Good Fortune, and belongs to the group of 
Seven Gods of Good Fortune (Shichi-fuku-jin). With the exception of Benten he is 
the only god of the group worshipped to any extent singly. 

Amoghavajra introduced the worship of the Celestial Guardians of the Four 
Quarters of the Heavens into China in the eighth century of our era, and one often 
sees them at the temple gates. The Chinese look iipon them as symbolizing the four 
seasons. 

North: To-wen fj|J) (Ku vera)-— yellow (autumn: a black warrior). Symbols; 

right hand, a banner or lance ; left hand, a pearl, or stupa or mongoose, out of 

the mouth of which pour jewels (PL liv). 
South : Tseng-eliang (^f" J§)— blue (spring : red bird) ; may stand on a monkey 

and a demon. Symbol : sword. 
East: Ch'i-kuo (f^f H) — white (summer: blue dragon). Symbol: stringed 

instrument. 

West: Kwang-mu (H g)— red (winter: white tiger) ; may also be green with red 
beard. Symbols : right hand, a caitya ; left hand, a serpent. 

In Chinese paintings the colours of the Four Guardians often vary, and they are 
sometimes all represented flesh colour. They may also have no symbols, with the 
exception of To-wen, who always holds the treasure. 

In Yunnan the Four Guardians are represented on a pillar near Yunnan-fu, 
called Fan-tseu t'a, which dates from the tenth century. Vaisravana is figured as 


1 v. Glossary. 


THE FOUR LOKAPALA 

(S.) catur maMraja. (M.) makaruja. ^ 

(T.) rgyal-c'm-bM (the four kinga). (C.) Hu-skih-cM (gg t£ ll> 

The Lokapala, or guardians of the Four Cardinal Points, are believed to dwell on 
Mount Sumeru (Kailfisa) at the gates of the paradise of Sakra (Indra), who is looked 
upon as a protector of Buddhism. 

The four Guardian Kings are mentioned in the earliest Buddhist writings as visit- 
ing Gautama while he was in the Tushita heaven waiting for the time to come for 
him to manifest himself on earth as Manushi-Buddha. They are alluded to in the 
Nidana-KatM as having been present when Maya's couch was carried to the place of 
incarnation of the Buddha. They assisted at his birth, and received the Buddha « on 
the skin of a spotted tiger'. They held up the hoofs of the horse Kanthaka when 
Gautama secretly left his palace to go into the wilderness. After his fasting and 
meditation under the Bodhi-tree, they offered the Buddha four bowls of food, which 
he miraculously merged into one (pltrv, v. Glossary). In fact, they assisted at every 
important event in the life of the Buddha, and were present at his parmirvuna. 

Images of the Lokapala were placed at the four sides of the Indian topes (stupa) to 
guard the sacred relics. The earliest known statues are on the Sanohi Tope, which 
dates from between the second and first centuries b. c. The Buddhist Guardians 
were generally represented in full armour standing on Naga demons, 1 while the 
mounts of the Brahman Lokapala were elephants. 2 They became very popular deities 
in Tibet, China, and Japan, and were also taken up by the Southern Buddhists of the 
Hinayana school. 

The four Indian Lokapala are : 
North : Kuvem (Vaisravana), King of the Yakshas (supernatural beings that bring 
disease). Symbols: dhvaja (banner) in right hand and mongoose in the left. 
Colour : yellow. 

South: VirMhaha, King of the Khumbhanda (giant demons). Symbol : sword. 
Colour : blue or green. Instead of the usual helmet, he wears the skin of an 
elephant's head. 

East : Dhritamshtra, King of the Gandharvas (demons feeding on incense). Symbol: 
stringed instrument. Colour : white. He wears a high helmet on the top of 
which is a plume and from which hang ribbons and bows. 

West : Vmipaksha, King of the Nagas (serpent gods). Symbol : clwrtm (a small 
shrine), or a jewel and a serpent. Colour : red. 
Of these four guardian kings, Vaisravana is the only god whose worship, singly, 

* L. A. Waddell, 'Evolution of the Buddhist 5 In J^u the Lokapala are usually wpre- 

cult ; its gods, images, and art', The Imperial Bented treading on demons, but on PL it, hg. a, 
Asiatic Quarterly Beviw, January, 1912. they are supported by elephants. 
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became popular. As the Northern regions were believed to produce endless treasures, 
the guardian of the North was looked upon as god of Wealth. 

In Japan he is worshipped under the name of Bishamon, and is represented in 
armour ornamented with the seven precious jewels, and is generally standing on one 
or two demons. In his left hand he holds either a small shrine or the flaming pearl, 
while in his right is a jewelled lance (PL liii, figs, a and c). 

The imni, or jewel, on the top of his staff, is believed to signify ' completeness of 
fortune and virtue '. The small eaitya, 1 or shrine, represents the Iron Tower in India 
where Nagarjuna found the Buddhist scriptures. He is represented looking at the 
shrine, for, as one of the guardians of Buddhism, he must keep watch over its 
greatest treasures (PI. liv). 

A bronze example of Bishamon (Chinese) belonging to Mr. Goloubew is, as far as 
the author knows, unique. It somewhat resembles the illustration on PI. liv, with 
the exception that instead of holding the hands in the traditional pose, they are in 
prayer mudra, and the treasure, balanced on the fore-arms, is not a stupa but an object 
resembling a temple banner when rolled. 

There are many Chinese legends about the interventions of Vaisravana in battles 
in China, while in Japan he is believed to have revealed himself to Shotoku Taishi 
during a battle, in the form of an old man. It is said that Shotoku Taishi always 
wore on his helmet four small images of the Lokapala. The Japanese Vaisravana is 
not, however, god of War, but the god of Good Fortune, and belongs to the group of 
Seven Gods of Good Fortune (Shichi-fuku-jin). With the exception of Benten he is 
the only god of the group worshipped to any extent singly. 

Amoghavajra introduced the worship of the Celestial Guardians of the Four 
Quarters of the Heavens into China in the eighth century of our era, and one often 
sees them at the temple gates. The Chinese look upon them as symbolizing the four 
seasons. 

North: To-wen (3%. ^} (Kuvera) — yellow (autumn: a black warrior). Symbols: 

right hand, a banner or lance ; left hand, a pearl, or stupa or mongoose, out of 

the mouth of which pour jewels (PI. liv). 
South: Tseng-chang 0$ — blue (spring: red bird); may stand on a monkey 

and a demon. Symbol : sword. 
East: GK'i-lcuo [||) — white (summer: blue dragon). Symbol: stringed 

instrument. 

West: Kwang-mu (J| £}) — red (winter: white tiger) ; may also be green with red 
beard. Symbols : right hand, a eaitya ; left hand, a serpent. 

In Chinese paintings the colours of the Four Guardians often vary, and they are 
sometimes all represented flesh colour. They may also have no symbols, with the 
exception of To-wen, who always holds the treasure. 

In Yunnan the Four Guardians are represented on a pillar near Yunnan-fu, 
called Fan-tseu t'a, which dates from the tenth century. Vaisravana is figured as 
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Vht4saTr; n 7y one of the Lokapala with the mouth open, carnes the sword of 
Uglily against his breast, the right hand holding the handle whrle the 

^S^n^of Japanese Celestial Guardians of the Pour Cardinal Points are = 
N^th"^ (Kuvera), Symbols : caUya (small ehrine) and lance topped by 

tojfStAm > -oil in one hand and a small baton in the otter. 

East ■ JikoM, who carries a sword and a trident. 

West : Zocho, who may hold a drawn sword or a lance. 
The Shi-tenno are always represented as warnors and, as a rale, aie figuxea 
standing on lemons, but tl/symbols, except in the case of Bishamon, may _v*ry^ In 
the illustrations of the Butsum Zue, the Lokapala, also with the exception of Bishamon 
represtL without symbol, Bishamomten figures in the group of twenty-e lg ht 
Cities attendant on the Bodhisattva Kwan-non. 
^cttse Turkestan representations „, the Four Guardian 
Sir Aurel Stein at Tun-Huang, en temple banners, and by Horr von Le Coq i at Tnrfan 
h, frescoes which are now at the Museum fur Volkerkunde .n Berlm. VaAavapa 
_ absented alone in frescoes at the entrance to the temple, oppos* ,H» . 
iTmrim According to Waddell she is a form of his consort, Yasudhara (v. Kuvera). 
in 2f2 repent JL of the Lokapala found in Chinese Turkestan they are eUbo. 
redressed, usually in armour, holding their respective symbols, and also staudmg, 
as a rule, on crouching demons. 


THE FIVE GREAT KINGS 

( t.) mm b* m-m f™ or or ^ <*> ^ (*« ^ erors) - 

c'wri. tos-ye (the guardians of [the oracle] Ha-ch ung). 
The Five Great Kings are objects of very active worship in Tibet as they are 
believed to < protect man efficaciously against evil spirits and enable him to attain 

a ^Z" S^hese hing-fiends o, spirit, of — 
posed to have been originally five brothers who came from Northern M ?1 igo 1* > 
are said to have been kings'; of the East, mystically called ' the Body ; o ^the W 
'Speech' - of the North, - Deeds*; of the South/ Learning ; and of the centie 

» m and mm* - * « »» Kl^^teS^^ 

»<»■/»*, pp. 8, 9, 10. guardian of the West, io which case, if correct, 

I wriS in accordance with Satow and Zoch* would be guardian of the South. 
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difficult to determine. They were necromancers and astrologers, and became oracles 
of different monasteries. 

The oracle of Na-ch'ung 1 was brought to Tibet by Padmasambhava, and after 
being admitted to the Lamaist order was made state-oracle. He is believed to in- 
carnate himself in every successive religious guardian of the monasteries, who is called 
after him, Choi-ge (CWrje). 

The names of the Five Great Kings are the following 2 : 

£i-har, the special protector of monasteries, who rides on a red tiger. 

Choi-clmng, incarnate in the state-oracles, who rides on a yellow lion (PL lvi, fig. c). 

Dahla is the tutelary god of warriors, and rides on a yellow horse. 

Luvomg, the god of the Nagas, rides on a blue crocodile. 

Tokchoi, rides on a yellow deer. 3 In this form they accompany the thirty-five 
Buddhas of Confession. 
According to Schlagintweit, when one of these gods is represented alone, he is 
accompanied by : 

Damchan dorje legpa, on a camel. 
Tsafigs-pa, on a ram. 
Chebu damchan, on a goat. 

According to Grttnwedel, it is Dam-can rdor-legs who is on the goat and not on 
the camel. 

Each of the Five Kings wears a broad-brimmed hat and long, flowing garments 
which, if painted, are red with a green border. 

It is claimed that when Padmasambhava wished to build the convent of bSam- 
yas he forced the Five Kings to make a vow to protect it. For that reason they are 
called Dam-can, or ' he who has made a vow '. 

According to certain accounts, the chief of the Kings is Pe-har or Pe-dkar, who 
is probably the ' Bi-har ' quoted above. He has six arms and is white, seated on a 
white lion. He brandishes a sword, knife, and bow and arrow. The president of 
the Five Kings is said to be identical with the fourth guardian of the world, 
Dhritarashtra, and is also claimed by others to be the president of the Four 
Lokapala. 

The second King is blue, on a white elephant. He has two arms, and holds a 
knife and lasso. 

The third King is blue, on a blue lion. He holds a vajra and a khaWiara (alarm 
staff). 

The fourth King is red on a blue mule, and holds an elephant-goad and a 
bludgeon. 

The fifth King is green on a black horse, and holds an axe. 

In the paintings of the Five Kings, Padmasambhava is usually represented above 
Pe-har, the chief of the Kings. 

1 Wsddel), Lamaism, p, 478. = Schlagintweit, Buddhism in Tibet, p. 157. 

3 v. PI. lvi, fig. d. 
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NI-0 (Ni-wo) 

a w « ^rdian of the Buddhist scriptures, is believed to reside 

on 12 «*• - th ° ™— wiU -** 

hLsel, — enshrined and worshipped with proper 

Although U. ^ 

•esses ssssssss^ - **ss! K r 1 or to two 

gualns enshrined on either side of the gateway o Buddhis tempi s. 

These ' two kings ' probably find their origin in a Japanese l^iia 
the effect that there was once a king whose »**^£**Xll£?5 
he wished to acqnhe perfect enUglitenment J^TufSSShS-I while the 
SS^SrSEESj f^^SSSS: SL former was called 

W Heis 7— at « of the 
gateway ef a Buddhist temple and holds a (tkunderbo * ^^^™ foage 
leans U or thunderbolt, with which E^^ST^S^M* to 

The king Misshaku is enshrined at the left or the gateway, 

—earned the 
Eaga (Aizen) and Aeala (Fudo), and are represented by the Mandala 
Parts- the Garbhakosadhatu and the Vajradhatu 

Eftea belongs to the Garbhadhatu matrix section), or the mate mm _wor 
five water, fire, air, and ethe, He is represented by the sound a , 
and his statues have the mouth open .niritual world of one 

Aeala belongs to the Yajradhatu (diamond W^^^^C^ISL 
element : the mind. He is represented by the sound hum , and his statues 

the mouth closed. , , Material or the ' two 

The deity Ni-o is thus the union of the Spiritual with the Material, « 
Kings f in one. In other words, he is the dual form of Vairocana (Dai-mchi Nyorai). 

t'******^^ Misshaktt Kong, 

testation B*a <Ai»»> AcaU (Fudo) 

Mouth open 0 ose 

Heaven G"bha JJW 

Germ a 

! v. Fairocffwa. 
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THE CITIPATI. 

(T.) dw-k'rod bdag-po (the lord or master of the cemetery). 

The Citipati are two skeletons, one of a man and the other of a woman, who are 
represented with arms and legs interlaced, dancing the Tsam dance on two corpses. 
Each brandishes a sceptre topped by a skull, and one holds a skull cup and the 
other a vase, or else they both carry the same symbol (PI. lv). They are usually 
represented in the suite of Yama, but may also accompany the dakini, Naro-mk'ha- 
spyod-na (PI. lv). 

In Pander's Pantheon (No. 253) they are represented each on a separate lotus- 
flower and not following the text. 

According to a Northern Buddhist legend, the Citipati were, in a former existence, 
two ascetics who were once lost in such deep meditation that they did not notice that 
a thief had cut off their heads and thrown them in the dust. Since that time they 
have been ferocious enemies of the thief, and have vowed eternal vengeance. It some- 
what resembles the legend of Yama. 


NAGAS AND GARUDAS. 

The Nagas, or serpent gods, are minor deities, but superior to man, and believed 
to be the protectors of the Law of Buddha. In fact, Buddhist legend claims that 
the sacred book, the PrajMparamita, was put under the protection of the Nagas by 
Gautama Buddha himself until such a time as the human race should have acquired 
sufficient knowledge to understand it. In the second century of our era, the sage 
Nagarjuna claimed to have received from the Nagas the Prajnaparamitd, on which he 
founded the Mahayana School. 

The seat of Naga worship was in Kashmir, and spread south into India along the 
Indus. When Hstian-tsang entered the valley in the beginning of the seventh cen- 
tury a. d. he found, in almost every place he visited, a shrine dedicated to a local Naga. 
He relates that it was even believed that a member of the Sakya family (that of Gau- 
tama Buddha) had married the daughter of a serpent king, and he also tells of a Bud- 
dhist priest who was reborn as a serpent because he ? killed 3 the Elflpatra-tree. 1 In a 
Tibetan scroll 2 it is related, in regard to theElapatra Naga, that he assumed the guise 
of a monarch in order to hear the Blessed One preach. The All-Knowing Buddha, 
perceiving him among his hearers, addressed him as follows : ' 0, King of Snakes, 
during the ministry of Buddha Kasyapa you violated the rules of moral conduct, for 
which you were condemned to be born a snake. Have you now come here, assuming 
a false appearance, like a hypocrite, while I am preaching? Assume your own 
shape and listen to my sermons, if your nature permits you to do so ! ' Next day 

1 For legend v. Journal and Text of the Buddhist 1 Translated by Satis Chandra Vidyabhusana, 

Text Society of India, vol. ii, Part % 1894, p. 3. Journal of the Asiatic Society of Bengal, 1907. 
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of whoso head grew a huge tree. It is proDamy a voi» 

legeni ■ . t „j_ :„ tha Wend of Gautama Buddha.' They 

The Nagaa play an important role m the legend o « 

aS8iS f " d £££ IS " r" fhat^e wtn Buddha remained 

5S5SSHS S3SSS3SSfe» 

*i£ r^rSmt^S Bft t a eym-l of —Hty «nd 

when repiinted with .tail in its ^t^X 

prmcip e of tfc^ W^TJ^ B J dhato proteet him from the temptations of 
wound his coils around tne Doayoi wBuuuuua r rr„+i, 3 „ota fashions 

+ , , *J tvDifies the impenetrable armour which the Tathagata fashions 

the god of Jivil, typmes me P p, ranl itas The Naga god protecting 

for himself by the observance of the ten raramwas. J-ne s * 

Skvamun may be represented with five, seven, or many heads the last foim 
foakyamuni may Do iep of Amoghasiddhi in Nepal 

l^fiSiSS W and that of Kahuna has seven ove,hangin g 

SerP i e n Kashmir serpent-worship existed as early as the fifth century e. o In Ceylon 
the serpeTt-wshippers were converted to Buddhism in the third century B.O, but 

*aga gods from the third century .a to the 
twelfth a d were of human form, with, behind the head, a spread cobra's hood having 
hre oTZen heads. After the twelfth century, the Nagas were -pre-nted 
lith the body ending in a serpent's tail. When the cobra-hood had only three or 
Ive h aL the tail J, spotted! if seven or niue heads, the serpent was ****** 
elvered with scales. The more modern representations are merely that of a cobia 

"the Chtt us^ Zt^e symbol much less than that of the dragon although 
the N^a god wa S shipped in China from the earliest times. Fergusson - mentions 
that < two heaven-sent serpents watched over the first washing of Confucius 

In Janan th serpent has been worshipped from prehistoric times, _ aud many 
ft£te£ £S found throughout Japan. At Kamakura there is a temple 

1 Vogel, Indian Serpent Lore. 
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dedicated to a local ISTaga, called Uga-jin, who is represented coiled in spiral shape 
with the head of a bearded man and the image believed to have been carved by 
Kobo Daishi, 1 It is worshipped as the goddess Benten by the common people, 
but is probably a relic of serpent (or phallic) worship. The goddess Benten 
(Benzai-ten), one of the seven gods of Good Luck, is usually represented riding on a 
snake (or a dragon). As she is a very popular divinity, it may be that the serpent 
has become identified with her as an object of adoration. Her shrines, as related 
above, are generally on islands, and always near a river, lake, or the sea. When the 
snake is white, it is believed to be a special manifestation of the Indian goddess 
Sarasvatl. 

On PI. lviii, fig. there is a small household shrine of a Naga god in wood with 
a human head, and on PI. lxx, fig. a, there is one in bronzo showing the cover, for 
they are always worshipped in secret. In both cases, the heads resemble that of 
Uga-jin referred to above. 

According to Hindu mythology, the Kagas were in constant terror of the Garu- 
das, or fabulous golden-winged birds, and especially of their king. This gigantic bird 
would fly up into a huge tree called Kutasalmali, which is at the north of the Great 
Ocean, and flapping his wings to divide the waters, swoop down upon the serpent 
gods, pick them up with hia beak, and eat them. In their distress the Nagas that 
had been converted to Buddhism appealed to the Buddha to protect them against 
their mortal enemies, and he appointed the god Vajrapani their speeial protector. 
The Tathagata then gave them his monastic garment, which was divided into infini- 
tesimal pieces and distributed among them. No Naga, with this inviolable talisman, 
could be harmed by a Garuda. Yajrapani, as related above, in order to combat these 
formidable birds, assumed the shape of a Garuda. 

One of Garuda's most formidable enemies is Nanda, the Nagaraja, king of the 
serpents. He is represented in human form as far as the waist, and the rest of the 
body as a serpent. He may have one head, with a serpent crown, and two hands 
holding a serpent ; or have four heads and six arms, two of the hands of which are 
drawing a bow (PI. lix, fig. c). 

The Nagas were not considered malignant gods, but, on the contrary, were kindly 
disposed towards mankind. They were believed to control the rain-elouds, and, when 
properly propitiated, 2 would protect from lightning, bring beneficial showers, or stop 
too abundant rains. 

The king of the Nagas is Virupaksha, one of the four Lokapala, or Celestial 
Guardians of the Pour Cardinal Points. His kingdom is the continent west of Mount 
Meru, which was supposed to be the centre of the universe ; but the chief residence 
of the Nagas is BhogavatI, 3,000 yoganas under the sea. 

which the Buddha is seated, has also the cintamani 
on the tip of its tail. 

a For descriptions of the ceremony of the Naga 
sadhana, v. S. Levi, Le Nepal, vol. i, p. 323. 


1 v. PI. lviii, fig. b, temple drawing (ofuda) of 
the image. On the tip of its tail is balanced a 
cintamani, in the form of a flaming pearl. In the 
Nepalese MS. Add. 864, in the University Library, 
Cambridge, the foui-headed Itagu, on the coils of 
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ARHAT 1 (or Arhan, or Sthavira). 

(M.) AW A.™»»»«n <">• vanquisher ot enem ^ 
An 'irTone who has * - ^^££SS 

Surnedha. ^, . T and Oorea, along the east and 

In the Buddhist temples of Tibet, China Japan a , > are the 

west walls of the principal hall, are rows ^l^dZs ohndm^ and may 
Arhats, disciples of the Buddha, patrons g ^ however, 

be either five hundred in number or m a group ^ ^ for the 

as well as often in Tibet, one finds a group f**"*^ £ not cleai , for , accord- 
addition of two Arh^ j^^fitf « ^ option of sixteen 
ing to Watters, 2 in the ancient Ohmese uwi* 

Lo-han. m . j „ n „ o fo1ir i 2rea t Bhikshu' to whom 

Besides these two groups of Arhats ^J^f^u. death. They are 
the Buddha entrusted the propagation of men mie to .remain 

MahakMyapa, FfedoK ■3bS£*2»3 £«. as Buddie', 

iu existence and not experience Nirvana f ° »*™ n 

Two of these, Pindola and Miula, are among the eighteen ,U ,D ^ 
The fifth Arhatis - ^ Arha. vary in the 

a mongoose under his ami (v. iLuvemy 
different countries. 

NAGARJUNA 

(T.) klu-sgrub (the serpent saint). 
(M.) naganjuna lahsi (Nagarjuna, the teacher). 
(C.) Lmg-su-tzu-st. 
(J.) Kyuju (§§ pf)« 
Mudra : dftarBtaaifcm (teaching). 

^arjuna is usualiy called the 'founder' of a^^JJ^ 
claimed by some that he was only 'Uder of the doctrine' of 

still unknown. 3 


• -Arm Hi ' fit ' worthy 5 . 
Temples. Watters, 


ii a n. 150-200, according to Paul Pelhot, are 
the probable dates. There are those, also, who 
look upon Asvaghoaha as purely mythical. 
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He was bom in Southern India, and his parents were of the Brahman caste. At 
his birth, according to an old Tibetan legend, it was predicted that he would only- 
live seven days. In consideration of the acts of merit performed by his parents, the 
gods delayed his death until seven weeks, and then to seven months, and finally to 
seven years. Before the seven years were up, he was sent to the convent of Nalanda, 
where he learned to adore Amitayus, god of Long Life, and succeeded in so propitiat- 
ing the god that he is said to have lived three hundred years on earth, ending his life 
only by cutting off his own head. 

Nagarjuna was the greatest Buddhist philosopher and mastered all the sciences, 
and especially magic art. He is said to have acquired Siddhi, by which magic power 
he obtained the 1 rainbow ' body (jahlus), and was thus able to become invisible at will 
and transport himself from one place to another by supernatural power. 

The Chinese Buddhists claim that Nagarjuna was the fourteenth of the twenty- 
seven Patriarchs that propagated the Buddhist faith, beginning with the senior dis- 
ciple of the Buddha, Kasyapa, and ending with Bodhidharma, who carried Buddhism 
into China in the sixth century a. d. 

According to the Chinese and Japanese Buddhists, he was the third of the eight 
Patriarchs of the Yogacarya school, beginning with Vairocana and ending with the 
Japanese priest Kukai {Kobo Daishi). According to the Buddhist texts, Sakya-muni 
predicted the rebirth of his disciple Ananda under the name of ' Nagarjuna founder 
of the Mahayana system. Nagarjuna is believed by the Shin-gon sect to have received 
the secret Yoga doctrine directly from the second Patriarch, Vajrasattva, whom he 
visited in his Iron Tower in Southern India. 

Other Mahayana Buddhists (the Amitabha sects), however, claim that he received 
the treatise on which he expounded and developed the Mahayana school from the 
serpent gods, the Nagas ; and that the Naga king himself revealed to Nagarjuna 
the holy texts in the Dragon palace under the sea. They further claim that Gautama 
Buddha had given this treatise, the Frajnaparamitd, to the Nagas to guard until such 
a time as the world should become sufficiently enlightened to understand its tran- 
scendent wisdom; and that the Nagas, after converting Nagarjuna to Buddhism, 
handed over to him their precious treasure. 1 

In the representations of Nagarjuna, who was deified and enrolled among the 
Northern Buddhist divinities, he has an aureole on which are seven snakes. 2 If 
painted, the middle one is yellow and the others grey. He is represented like a 
Buddha with the ushnisha, urna, and long-Iobed ears, and wears the monastic gar- 
ments. He has no symbols, and his hands are in dharmacakra nmdra. If painted, he 
is white. 

1 In J apan, in the tenth century, the Yajra Prajhaparamita sutra was read, even in the Shinto temples, 
to bring rain. v. de Viaser, The Dragon in China and Japan, p. 166. 
s Pander, Pantlieon, p. 49, fig. 5. 
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PADMASAMBHAVA 
(Lotus-born). 

(T.) vad-ma hbpuh-gnas (lotua-born), or Symbols : lhatvakga (magio stick). 

u-rgyan-pa (the man from Urgyan). vajra (thunderbolt). 

(M.) padmasambhava. *« fra (beggmg-bowl). 

In the middle of the eighth century a. d. the Tibetan king Thi-Sron Detsan sent 
to India inviting the learned guru Padmasambhava to come to Tibet.' Padmasam- 
bhava was renowned for his knowledge of dhdram (mystical sentences) and of their 
efficacious application, and was warmly welcomed. He remained fifty years m the 
country founding monasteries and teaching the Tantra-Yogacaxya doctrine. He is 
said to have subdued all the malignant gods in Tibet, sparing only those that became 
converted to Buddhism and that promised to be defenders (Dhannapala) of the doc- 
trine. Padmasambhava, in his turn, promised to enroll them in the Mahayana 
Pantheon and to see that they were properly worshipped. He claimed to have re- 
ceived from the ddkim the books from which he acquired his miraculous powers. 

At the end of fifty years Padmasambhava disappeared miraculously, and is said 
to have entered the body of a Yaksha king, Me-wal, where he has reigned supreme 
' over all the Yakshas up till the present day, and hi perpetual youth is preaching the 
doctrine of Lamaism in a paradise which rivals that of Amitabha's western heaven ot 

SukhavatI'. 2 ■ , ''J; 

Padmasambhava was deified and is still worshipped by the Northern Buddhists 
of Tibet He is represented seated on a lotus asam with the legs locked, the right 
hand holding the vajra, and the left, lying in his lap, the patra. He holds his special 
symbol, the khatvanga (which he is believed to have invented), pressed agamst his 
breast with the "left arm. The vajra was also made popular in Tibet by Padmasam- 
bhava, who used it in casting spells and exorcising devils. 

His garment is flowing, and, if painted, is red, as well as his peaked cap, which 
sometimes ends in a half vajra. The lappets over the ears are divided and turned 
back, thus resembling a lotus-flower, for Padmasambhava is believed to have been 
born from a red lotus-flower. 

Besides the bronzes, one often finds Padmasambhava represented in the temple 
paintings of the Dharmapala. He is probably put in their company because he 
subdued them, and also because, according to the Mahayana traditions, there must 
always be one pacific deity among the ferocious gods. He is always placed at the top 
of the picture above them, and is sometimes accompanied by two disciples. 

In China and Japan his worship is practically unknown. 

1 Grtinwedel, Padmasambhava und Verwandtcs. 5 Waddell, Lamaism. 
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TS'ON-K'A-PA 
flit. 'Man from Ts'oii-kV}. 

(S.) SumatiJcirti. Mudra : dharmacakra. 

(T.) Uo-bzan grags-pa (pro. lobsan dagka). Symbols : khadga (sword). 

(M.) jonqaba, pustalca (book). 

Ts'on-k'a-pa was born in Tibet, in the valley of Ts'on-k'a, in the middle of the 
fourteenth century, and it is said that the tree which overshadowed the house in 
which he was born has the imprint of a Buddha on its leaves. 

Ts'on-k'a-pa, the Northern Buddhist reformer, founded the Ge-lug-pa sect, which 
he called the ' virtuous '. In spite of the severity of its rules and the practice of 
celibacy which it enforced, the dGe-lugs-pa sect became very popular, quickly spread- 
ing over Tibet, and has remained the most important sect up to the present day. 

They were called ' yellow bonnets ' from the pointed yellow caps 1 which they wore 
in opposition to the ' red bonnets ' (dKar-hGya-pa), a sect founded over three centuries 
before, which allowed the priests marriage, besides many other liberties, and per- 
mitted the practice of sorcery. 

Ts'on-k'a-pa, at his death, put the church under the protection of the god of Death, 
Yama (some say under Yamantaka), and repaired to the Tushita heaven, where ho is 
believed to be sitting beside the future Buddha, Maitreya. He was canonized as an 
incarnation of ManjusrI, and enrolled in the Northern Buddhist Pantheon. 

Ts'on-k'a-pa is represented seated on either a kholbok or a lotus. He wears the 
yellow pointed cap with the long ear- lappets, and his hands are in dlwrmacakra mudra, 
holding the stems of lotus-flowers, which support, at each shoulder, the sword and 
book (Manjusrl's symbols). His garment, if painted, is red. 

He is generally represented in temple pictures with two of his disciples, while 
below is sometimes Yamantaka. 

MI-LA-EAS-PA 
(T,) grub-pal dhan-p'yug Mi-la (the mighty saint, Mi-la). 
Mi-la-ras-pa, mendicant monk and poet, lived in the beginning of the twelfth cen- 
tury a. d., and spent his life wandering through Tibet performing miracles, converting 
the nomadic people to Buddhism, and writing his 100,000 songs, which have never, 
as yet, been translated into English. 3 

He was deified and enrolled in the Northern Buddhist Pantheon, but does not 
figure in the Pantheon of the Tschuntscha ITutuktu. 

Mi-la-ras-pa is represented in the bronzes seated on a gazelle-skin on a lotus asana. 
He has short, curly hair, the urna, is dressed in monastic garments, and always holds 
his right hand with the ringers extended and the palm turned outwards behind his 
right ear, as if he were listening to the ' echoes of nature ', to use his own words. 
His left hand holds a begging-bowl (PI. ls, fig. a). 

1 v. PI. lv. see Bacot, Milarepa, and Laufer, Aus den Ge- 

a There is a fragment translated into French, schichtm und IAedern des Milaraspa. 
GrOnivedel, Mythohgie du Btt-ddhisme, p. 62, and 
sj8» a a 
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C. GAUTAMA BUDDHA AND THE SEVEN PEE CEDING 
BUDDHAS 
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TS'OGS-SlN (TSOK-8HIN) 


NEFALESE PAINTING OFFERED TO A TEMPLE IN 1809. 1 


A. Left medallion : two Bodhisattva and 42 

lamas or saints, 

B. Central medallion : two Divinities and 22 

lamas or saints. 

C. Right medallion: two Bodhisattva (ManjusrI 

and I) with 42 lamas or saints, 

D. The summit of the Pyramid. 

1. Sakya-muni. 

2. Sariputra. 

3. Maudgalyayana. 

4. Atisa, 

5. Ts'on-k'a-pa. 

6. Nagarjuna. 

7-17. Saints and lamas. 
E-F. Space on the right and left of the Pyra- 
mid : flying deities, praying monks, &c. 
G. The Pyramid, 

1. Vajravarahi (T. Edo-rje-p'ag-mo), incar- 

nation of an abbess of Central Tibet 
{see No. 7) {red). 

2. Hevajra. 

3. Yamantaka {P. 61), 

4. Sangdui (T. Gsan-ba hdus-pa) (P. 62). 

5. Samvara, 

6. Combination of Mahamayfi (P. 67) and 

Buddha Kap&la (P. 69) (blue). 

7. Vajravarahi ? (see No. 1) (red). 

8. Kurukulla (T. Rig-byed-mo) (red). 

9. Simhavaktra {T. Sen-gdon-ma Dakinl) 

(G. p. 174). 

10. Mahasakra Vajrapani (G. p. 161) (black). 

11. The red Yamari (T. Gsed-dmar) (G. 

p. 123). 

12. Kalacakra (T. Dus-hk'or) (P. 65) (blue). 

13. The black Yamari (dark blue). 

14. Hayagriva with three heads (T. Rta- 

mgrin). 

15. First Tathagata or Buddha (?) with a 

jewel (yellow). 


16. Second Tathagata or Buddha (?), the 

hands turned in the same direction. 

17. Usnisasita (P. 162). 

18. A Bodhisattva {?). 

19. Vajrapani. 

20. MaSjughosa (?) (G. p. 99). 

21. Vajrapani. 

22. A Bodhisattva (?). 

23. Sarasvati (P. 157), 

24. Third Tathagata (black). 

25. FourthTathagata(T.Rgyal-baGyuHas) 

(P. 127) (black). 

26. Parnasavari, Sabti de HaEjughosa (P. 

165) (red). 

27. Aeala (black). 

28. A Bodhisattva with four arms (undeter- 

minable, being erased). 

29. The white Hafijughosa (erased). 

30. Kun-rig (P. 76). 

31. Acala (black). 

32. The white Tara. 

33. Fifth Tathagata (colour of cinnamon). 

34. Sixth Tathagata (T. Rgyal-ba Dpan- 

pohi (?) (black). 

35. Seventh Tathagata (red). 

36. The green Tara. 

37. Vajrapani (simple form) (black). 

38. Bodhisattva or White Tara 1 

39. A Bodhisattva (colour of cinnamon), 

40. Hila-ras-pa 1 

41. Jambhala nag-po (P. 267?) (black). 

42. Eighth Tathagata (T. Rgyal-ba mts'on- 

dpal) (P. 124). 

43. Ninth Tathagata (T. Bgyal-ba &n-tu- 

rnam-par) (P. 126), 

44. Tenth Tathagata (yellow). 

45. Usnisavijaya (T. Rnam-par) (P, 164.) 

(white). 

46. Amitayus {T. Tse-dpag-med) (P. 85). 


1 The indications in parentheses signify the corresponding figures in Pander's Pantheon, e. g. {P . 61), 
or the pages of Grunwedel's Buddhism in Tibet, where the figures are to be found, e. g. (Q. p. 166). 
The images of this book are indicated by the roman numbers of plates, e. g. xii. 
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47. Aksobhya (without Sakti) (dark green). 

48. Eatnasambhava (colour of cinnamon), 

49. Avalokitesvara. 

50. Samantabhadra [after the explicative 

list of the lama] (P. 152) (dark blue). 

51. Sman-bla (P. 142) (dark). 

52. ViSvapani (Dhyani-Bodhisattva of Amo- 

ghasidi?). 

53-61. Eleventh to nineteenth Tathagata. 
62. Twentieth Tathagata {T. Klu-dban-gi) 

(P. 100) (white). 
63-68. Twenty-first to twenty-sixth Tatha- 

gata. 

69. First Bodhisattva : Sarvanivaranavi- 

gkambhi? (green). 

70. Second Bodhisattva: Ksitigarbha (yel- 

low). 

71. Third Bodhisattva: Hatvjmlri? (yellow). 

72. Fourth Bodhisattva: Vajrapani'! (yellow). 

73. FifthBodhisattva: Akasagarbha (yellow- 

brown). 

Sixth Bodhisattva : Avalokitesvara 
(white). 

Seventh Bodhisattva: Samantabahadra? 
(yellow). 

Eighth Bodhisattva: Maitreya (yellow). 
77-82. Twenty-seventh to thirty-second 
Tathagata. 

83-90. The eight acolytes of Sman-bla 

(P. 136-441, 142, 143). 
91-95. Thirty-third to thirty-seventh Tatha- 
gata. 

96. First Sthavira: Edo-rje mo-hi (P. 197). 

97. Second Sthavira: Nags-na (P. 195). 

98. Third Sthavira: Dus-ldan (P. 196). 

99. Fourth Sthavira : Ma-pam-pa {P. 194). 

100. Fifth Sthavira: Yan-lag-hbydfi (P. 193). 

101. £akya Muni or Sman-bla ? 

102. Sixth Sthavira : Bakula (P. 201). 

103. Seventh Sthavira: Sgra-gcan-hdsin 
(P. 202). 

104. Eighth Sthavira : Bhara-dvadsa (P, 204). 

105. Ninth Sthavira: Lam-p'ran-bstan (P. 
203). 

106. Tenth Sthavira: Sbed-hyed (P. 207). 

107. (?) 

108. (?) 

109. Eleventh Sthavira: Hva-lang (Chin. 
Hwa-ehang) (P. 210). 


74. 


75. 


76. 


■Sin 
no. 

in. 

112. 

113. 
114. 
115. 
116. 
117. 
118. 
119. 
120, 

121. 
122. 

123. 
124. 
125. 
126. 

127. 

128. 

129. 
130. 

131. 

132. 

133. 

134. 
135. 

136. 

137. 

138. 


Twelfth Sthavira: Bha-ra-dva-dsa gser- 

een (P. 200). 
Thirteenth Sthavira: Gser-behu (P. 

199). 

Fourteenth Sthavira: Bsan-po? (with- 
out his book) (P. 198). 
Vajradakini (P. 224?). 
Padmadakini (P. 22<). 
Dakini ? 

Buddkadakini? (P. 223). 
EatnadakinI (P. 225). 
Karmadakini (P. 226). 
ViSvadakinl (P. 228). 
Fifteenth Sthavira : Lam-bstan (P. 
205). 

Sixteenth Sthavira: Klu-hi-sde (P. 206). 
Seventeenth Sthavira: Mi-pyed (P. 
208). 

Eighteenth Sthavira : Dharma-tala 
(P. 209). 

First Dharmapala: Vajrapani with 

Garudu wings (P. 184-186) (blue). 
Second Dharmapala: Acala (T, Mi- 

gyo-ba) (typical form dark blue). 
Third Dharmapala : Mgyon-po p'yag" 
bji (P. 248) or Ye-ces (G, p. 177) 
(black). 

Fourth Dharmapala: Kubera (P. 263) 

(brownish-yellow). 
Fifth Dharmapala : Yama gsafi (P. 240) 
(red). 

Sixth Dharmapala: Yama snan (blue). 
Seventh Dharmapala : Yama Pyi (with- 
out her sister) (P. 239) (blue). 
Eighth Dharmapala: Blue Hahakala 

(T. Mgon-po) (P. 230). 
Ninth Dharmapala : White Mahakala 

(T. Mgon-dkar) (P. 229). 
Tenth Dharmapala: Gur-gyi mgon- 
po ? (protector of the tent) (P. 242). 
Eleventh Dharmapala: Brag-ea (P. 260). 
Twelfth Dharmapala : Lha-mo sol-ma 
(P. 245). 

Thirteenth Dharmapala: Beg-tae (r. 
254). 

Fourteenth Dharmapala : Lha-mo tsan- 

dika (P. 244). 
Fifteenth Dharmapala : Lha-mo skyona- 
ma (P. 246) or Ma-eig-pal (P. 256). 
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BodhisaHva or sAcolytes ofSman-bla 

I 1 feminine diviniHes? I land + of fheirasjistanb 


^ Principal Dakini 1 I Buddha I ... I is SJhaviza 

CZ3 Feminine diviniHes I _J Tafhagaia I j j Secondary Dak 

f— JfiodhisaHva L_J BodhisaHva (a) CD Dharmapala 

5man-bla or 3akya Muni? 


H. Zone of the Guardians of the temple (Loka- 
pala), &c. 

I. The guardian of the North (P. 280). 
II. The guardian of the EaBt (284). 

III. Brahma offering a cakra (P. 278 ?). 

IV. Dbaii-po-si offering a jewel {P. 156). 
V. The guardian of the West (P. 282). 

VI. The guardian of the South (P. 281). 

J. The lowest space. 

h The [ seven jewels * : a. the wheel, 1, the 
jewel, c. the horse, d. the elephant, e. a 
military chief, /. a civil dignitary, g. a 
wife. 


-Sin isi 

2. The five senses: a. sight (mirror), b, hear- 

ing (conch), c. smell (vase for perfume), 
d. touch (silk), e. taste (fruits). 

3. A Stupa. 

4. A rock or tree-stock ; at its base a flaming 

pearl on two halls, and under which 
there are playing musicians ; on every 
Bide of the rock, a Naga. 

5. The 'eight emblems': a. conch, b. bumba, 

c. umbrella, d. standard, e. fishes, /. 
wheel, g, diagram, L flowers. 

6. A monk offering a sort of pyramidal cake ; 

before him, the musicians. 
K. Inscription (Langsha characters). 


EXPLANATIONS OF THE SANSKRIT (S.), TIBETAN (T.), 
CHINESE (C), MONGOLIAN (M.), AND JAPANESE (J.) 
WORDS USED IN THE TEXT 

Abhaya (S.) Mudra of Protection (' Blessing of Fearlessness ')— the gesture of the right hand of 
the Buddha in the episode of the wild elephant, v. M. Williams, Buddhism, p. 406. The arm 
is elevated and slightly bent. The hand is lifted, with the palm turned outward, and all the 
fingers are extended upward. If the second finger is Blightly bent, it indicates the Shin-gon 
sect. Mudra of the Dipankara Buddha and of Amoghasiddhi. (PL yi, fig. c.) 

Akaia <S.) Ether or void. According to Hodgson, akaia is ' established, governed, perfected by 
its own nature. All things are absorbed into it ; it is uncreated or eternal ; it is revealed 
by its own force ; it is the essence of creation, preservation, and destruction ; it is the essence 
of the five elements ; it is intellectual essence ... for infinite tilings are absorbed into it. 
The five colours are proper to it as well as the five Dhyani-Buddhas. From Vairocana, 
proceeded akaia.' 

Alldha (S.) Attitude of drawing the bow. Attitude of Kurukulla. 

Amfita (S.) Nectar of Life, called by the Chinese ' sweet dew '. v. Vajrapani and kala&a. 

Anjati (S.) Mudra of Salutation. The arms are stretched upward, and both of the palms are 
turned upward with all the fingerB extended. Attitude of Avalokitesvara (Tantra form) 
when holding a small image of Amitabha. (v. A. Foucher, Iconograpkie bouddhique, partie I, 
p. 69.) 

A hhu&a (S.) Elephant goad, 

Asana (S.) 1. Support of a god, or group of gods. 

All of the Northern Buddhist divinities are represented either seated or standing on lotus 
supports (padmasana), with but few exceptions. In Tibet and Nepal the lotus support is 
usually represented with two rows of petals, of which the outer row is turned down, while 
the inner row stands upright, thus representing an utpala (blue lotus) ; but there may be 
more than two rows, and there are also examples, in Tibet, where all the petals stand upright, 
which is the usual form in Japan. In the temple paintings and frescoes from Central Asia, 
Kshitigarbba is sometimes represented (as well as the Dipankara Buddha) standing with a 
small lotus-flower under each foot. 

According to the Buddhist tradition, the Buddhas, when ' turning the Wheel of the Law 
should be represented seated on a lion support (simhasana). Manjusri may be seated on a 
throne supported by lions, instead of on a roaring lion. In the Chinese cave-temples of Yun- 
Kang and Long-men, Maitreya is seated on a lion-throne, European fashion, with the feet 
crossed, Yamantaka's throne may be supported by demons. Kuvera is sometimes seated on 
a Icolbok, or asana made of cushions. 

The vajraaana is the diamond throne on which the Buddha sat when meditating under the 
bodki-tvee, and the fact is indicated by a vajra lying before him on the lotus-throne. Instead 
of the vajra, there may be a svastika, marked on the throne, which probably refers to the 
esoteric doctrine of the Buddha, for the svastika was adopted as a special symbol by several 
esoteric Buddhist sects. 

2. A small support for the foot or feet of a god is also called asana, and is generally in the 
form of a small lotus-flower, with the stem attached to the lotus-throne. Maitreya, as Buddha, 
has usually no support for his two pendent feet, but as Bodhisattva each foot is supported by 
a small lotus-flower. The left foot of the green Tara has also a similar support, as well as 


MONGOLIAN AND JAPANESE WORDS USED IN TEXT 
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Gaitya (S.) or Stupa (T. Ghorten). A Buddhist sanctuary. 

In the open square of every vikara (Buddhist monastery) there is a caitya dedicated to Adi- 
Buddha and tho five Dhyani-Buddhas. In Nepal, around the base (which may be square or 
quadrangular), are four niches, in which are placed the statues of the four Dhyani-Buddhas : 
Akshobhya, Ratnasambhava, Amitabha, and Amoghasiddhi. Vairocana is believed to occupy 
the interior, and in Java, according to Hodgson, his image is immured, Vajrasattva, the 
sixth DhyanbBuddha, is never represented j hut as Adi -Buddha he is symbolized by the 
flame-shaped spike at the top of the caitya, in the centre of a moon-crescent (v. Vajrasattva). 
In China, on the four sides of a pagoda, are placed stone images of the four great Bodhisattva : 
Ti-tsang (Kshitigarbha) on the south ; Kuan-yin on the east ; Wen-shu (Manjusri) on the 
west ; Fu-hsien (Samantabhadra) on tho north. 

The 1 elemental ' caitya of Tibet and Japan is made up of five parts superposed, represent- 
ing the five elements, The lower structure which holds the relic is the first element, earth 
(garbha), and may be either bell-shaped or quadrangular. Above it is either a dome (if the 
lower structure is quadrangular) or a square capital (if the lower part is bell-shaped), which 
represents the second element, water. This part is surmounted by a tapering pinnacle, some- 
times divided into thirteen step-like segments representing the thirteen Bodhisattva heavens, 
which is the third element, fire (v. PI. xix, fig. d). In the ' elemental ' caitya the pinnacle is 
surmounted by a moon-crescent, representing the fourth element, air. In the centre of the 
moon-crescent is a -shaped spike which represents the fifth element, ether. 

There are, however, many variations of the caitya, especially in the upper part. The 
quadrangular cone often terminates, in Nepal, in a -shaped pinnacle which represents 
the Akanishtha Bhuvana of Adi-Buddha. This part is surmounted by a five-spoked umbrella, 
the spokes representing the five Dhyani-Buddhas ; or there maybe five umbrellas, one above 
the other. In Tibet the dome is usually inverted, being larger at the top than at the base (v. 
illus. in Waddell, Lamawm, p. 263). 

Miniature caitya are often found in Tibet and Japan (PI. XIII), and the cintamani is 
frequently replaced in Japan by a small caitya representing the Iron Tower in which were 
hidden the Buddhist Scriptures (v. Nagarjtma), As a symbol, it is held by Bishamon (the 
Japanese form of Kuvera) as well as by his Chinese form To-wen (v. PI. LIT), and by Ratna- 
pani (PI. xxix, fig. a), and MaricI (v. PI. xl). 

In the eaves of Ellora, three circles placed side by side with the third on the top 0 %, thus 
forming a triangle, symbolize a caitya as well as the Tri-ratna (v. Ratiiapard). 
Gakra (S.) Wheel, symbol of absolute completeness. In the Vedic times the wheel was symboli- 
cal of occult powers, but in Buddhism it symbolizes the Wheel of the Law, which turns twelve 
times, or three revolutions for each of the Four Noble Truths. It is represented with eight 
spokes (or multiples of eight), indicating the Eight-fold Path of Self -Conquest. 

The wheel is one of the sixty-five marks on the footprints of the Buddha, which, at Amara- 
vati, are represented on the footstool below the vacant throne of the Buddha, behind which 
is also the Thousand -spoked Wheel of Victory. Buddhist legend relates that the Buddha, at 
his birth, took seven steps toward each of the four cardinal pointB, and thus indicated the 
conquering of the 'circle' or universe (v. temple painting in the Musee Guimet, Baeot 
Collection). The mystic mudra called dkarmacabra represents the ' turning of the Wheel 
of the Law 

In pre-Buddhist times a great ruler was called a ' Wheel King ' (cahra-vartin), and at his 
investiture a golden wheel was believed to fall from heaven. The Pali term chaJckavatti 
(chakha, wheel ; vatti, ruler) was applied to the Buddha as the spiritual ruler of the world. 
In the earliest sculptures and frescoes the Master is symbolized by the Wheel, which is some- 
times flanked by two gazelles, A trident may rise from the wheel (v. TrtiiUa). 
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The wheel symbol was first represented as a sun-disk which developed into a full-blown 
lotus with the centre surrounded by eight petals, and from that it developed into a wheel with 
eight spokes. 

The origin of the thousand-spoked wheel is also probably the sun and its rays. According 
to Hsiian Tsang, the ' diamond ' throne (vajrasana) of the Buddha reposed on the circumfer- 
ence of a thousand-spoked wheel. (See illus. in Simpson, Buddhist Prayer Wheel, p. 48, fig. 
12, and Ha veil, Indian Sculptures ami Painting, PI. rv.) At the Buddha's Parimrvana, the 
thousand-spoked wheel appeared outside of his coffin. 

In Nepal the wheel of Vairocana is represented by the seed-vessel of the lotus, in the centre 
of which is the Nepalese Yin-yang. 

The cakra is believed to symbolize Karma, ' a wheel of Fate that revolves relentlessly and 
ceaselessly '. It is the symbol of Maitreya, Vairocana, and Sitatapatra (when holding the 
parasol). Yama as well as mGon-po Bramzai wear it on the breast, and Sangdui has it in his 
head-dress. Tsangs-pa may also hold the cakra. 

Camara (S.) hossu (J.) Tail of the yak used as a fly-whisk. Tantra symbol. It may be car- 
ried by Bodhisattva in China who show Indian influence. In Japan it is a symbol of Fugen 
and is sometimes carried by the priests during certain religious ceremonies, 

Campa (T.) White flower with yellow centre, emblem of Maitreya, whose two symbols are sup- 
ported by two campa flowers, of which he holds a stem in each hand. Gampa is also the 
Tibetan name of Maitreya, 

Candra (S.) Moon, The full moon is the special symbol of Sarva-nivarana-vishkambhin. 
Samvara has the crescent-moon in his head-dress, as does also AvalokitesVara when Sim- 
hanada. v. surya. 

Cdpa (S.) Bow (of Mercy), attribute of Kurukulla, Cunda (sixteen arms), Halahala-Avalokite- 

evara, and the red MarieL 
Carana (S.) Footprint. The footprints of Mafijusri have an eye in the centre of the charan. 

The Buddha has the eight glorious emblems and the thousand-spoked wheel figured in his 

footprints, v. cakra. 

Chi-ken (J .) (Wisdom -fist) mudra of the Five Elements. Special mudra of Vairocana (v. p. 32). 
Chodpan (T.) Five-leaved crown worn by the Northern Buddhist priests when worshipping the 

' Eight Terrible Ones '. 
Ghorten (T.) Buddhist sanctuary, v. caitya. 
Churl (S.) Knife. Tantra symbol. 

Cintamani (S.) tama (J.) lit. ' magic gem ', which satisfies all desires (v. Mani). It is the 
special symbol of Kshitigarbha, Samantabhadra, Ratnapani, Ratnasambhava, and Mahakala, 
as well as of Jizo and the six-armed Nyo-i-rin Kwan-non. Avalokitesvara may also carry it, 
but rarely, and it is the accessory symbol of several other gods. 

The cintamani is represented in several different ways. The mani, or jewels, may be nine 
in number, in which case they represent the nava ratna, or the nine jewels borrowed from 
Brahmanism. Or they may represent the sapta ratna, or seven precious jewels, much con- 
sidered in Tibet and China (v. ratna). The mani may also be six, or only three in number 
(more frequent in Japan), representing the tri-ratna, Buddha, Dharma, Sangha. 

In the usual Tibetan representation of the cintamani, the mani are bunched together and 
are surrounded by a flame-shaped glory. They are represented like the profile of an elon- 
gated eyeball, and in Japan the three mani are often enclosed in a flaming pearl. 

In China as well as in Japan the cintamani may take the form of a flaming pearl without 
the mani, the origin of which is possibly the luminous pearl sent to Miao Shan by the Dragon 
King of Sea (v. legend Miao Shan). In Japan, in the paintings, the flame around the pearl 
has three points, vaguely indicating a triiula. In the statues it may be without the flame, 
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or represented with three lines of flames which meet at the top, dividing the pearl into three 
equal divisions (v. PI. xii, fig. 6). 

The flaming pearl may also take the place of the traditional form of the cintamani in Tibet 
(v. illustration of Mahakala, PI. L, fig. 0). 

In the frescoes discovered at Turfan by Herr von Le Coq, the Bodhisattva have the urna 
on the forehead and sometimes on the breast, outlined by a red flame, thus resembling the 
flaming pearl. Kshitigarbha is also represented in the frescoes from Chinese Turkestan hold- 
ing a flaming pearl. In China Ratnapani may hold a pearl with a three-forked flame issuing 
from it. In Japan Jizo is represented in paintings, holding a transparent tama. 

In Tibet the cintamani is represented in charms, supported by the airy horse, Lungta. 

The cintamani also takes tho form of the stupa or caitya, {v. Glossary). 

According to the esoteric doctrine, the cintamani, in pearl shape, is the symbol of the 
manas, the sixth sense. It is the ' glorious vesture of the soul ', the radiant vehicle of the 
divine essence which, united with matter, forms man. v. Vajradhdtu. 
Bagoba (S.) Preeious tower, v. caitya. 

Bamaru (S. and T.) Hand-drum. Tantra symbol supposed to be made of two half skulls. 
Banda (S.) Magic wand. 

Dhdrani (S.) A magical prayer, or merely a suite of mystic syllables for the purpose of casting 
spells. 

At the beginning and in the middle of a dharanl is a mantra (see), and at the end is the 
mdhdlmya, or the purpose of the dhdranl ; that is to say, for what particular thing the dhdranl 
is supposed to be efficacious— in bringing rain, or getting advantage over an enemy, or ob- 
taining children, &c. (Illustration of dhdrani with miniature of the god to be evoked, PI. lxi.) 
Bharma (S.) Buddhist Law. One of the Tri-ratna. 

Bharmacakra (S.) Mudra of teaching. Lit. ' Law (dharma), wheel (cakra) ', usually interpreted 
' turning the Wheel of the Law '. In Tibetan it is called Thabdong-sliesrab, lit. ' Wisdom- 
matter ', or the union of the Spiritual with the Material, 

The dharmacakra mudra varies somewhat according to the different schools and countries. 
The Indian mystic gesture is : the right hand at the breast, with the united tips of the index 
and thumb touching one of the fingers of the left hand, the palm being turned inward (for 
illustration see A. Foueher, Iconographie bouddhique, partie I, p. 88). In Tibet both hands 
are held against the breast with the left hand covering the right, but it may be below the 
right, which is upright, while the left is on a line with the fore-arm. {PI. xiv.) The Gan- 
dhara school differs considerably. The fingers of the right hand are closed, the palm turned 
inward. The index of the left hand is loosely held by the closed fingers of the right, while 
the thumb touches the closed fingers at the tip, and the other fingers of the left hand are 
loosely closed (Griinwedel, Buddhist Art m India, p. 173, and A. Foueher, I' AH grico- 
bouddhique du Gandhdra, p. 192). This gesture, in Japan, beeame the mudra of the Six 
Elements (v. Vairocana, and illustration, PI. XV, fig. c). 

Bhvaja (S.) Banner of Victory. Symbol of Vaisravana. 

Bhydna (S.) Also called Samddhi. Deep meditation. Mudra of Meditation. The hands lie in 
the lap, the right on the left with all fingers extended, and the palms turned upward. In 
Japan the fingers are locked, with the exception of the thumbs and indexes, which touch at 
the tips and form the ' triangular ' pose (v. Vitarka). The indexes toueh each other between 
the first and second joints, the palms being turned upward. (PI, xvill.) It is the usual 
mudra of Amida. 

Dipa (S.) Lamp. 

Dvipa (S.) Island. 

Fuh-nhoukan (C.) A horned lemon, called by the common people in China 'Buddha fingers', 

B b 2 


MONGOLIAN AND JAPANESE WORDS USED IN TEXT 187 

or represented with three lines of flamea which meet at the top, dividing the pearl into three 
equal divisions (v. PI. xii, fig. 6). 

The flaming pearl may also take the place of the traditional form of the cintamani in Tihet 
(v, illustration of Mahakala, PI. L, fig. c). 

In the frescoes discovered at Turfan by Herr von Le Coq, the Bodhisattva have the wrna 
on the forehead and sometimes on the breast, outlined by a red flame, thus resembling the 
flaming pearl. Kshitigarbha is also represented in the frescoes from Chinese Turkestan hold- 
ing a flaming pearl. In China Ratnapani may hold a pearl with a three-forked flame issuing 
from it. In Japan Jizo is represented in paintings, holding a transparent tama. 

In Tibet the cintammii is represented in charms, supported by the airy horse, Lungta, 

The cintamani also takes the form of the siupa or caitya {v. Glossary). 

According to the esoteric doctrine, the cintamani, in pearl shape, is the symbol of the 
Dianas, the sixth sense. It is the ' glorious vesture of the soul ', the radiant vehicle of the 
divine essence which, united with matter, forms man. v. Vajradhdtu. 
Bagoba (S.) Precious tower, v. caitya. 

Damara (S. and T.) Hand-drum. Tantra symbol supposed to be made of two half skulls. 
Danda (S.) Magic wand. 

Dhdrani (S.) A magical prayer, or merely a suite of mystic syllables for the purpose of easting 
spells. 

At the beginning and in the middle of a dh&ranl is a mantra (see), and at the end is the 
mdhdtmya, or the pui-pose of the dhekaM ; that is to say, for what particular thing the dhdranl 
is supposed to be efficacious— in bringing rain, or getting advantage over an enemy, or ob- 
taining children, &c. (Illustration of dhdrani with miniature of the god to be evoked, PI. lxi.) 
Dharma (S.) Buddhist Law. One of the Tri-ratna. 

Dharmacakra (S.) MvAra of teaching. Lit. ' Law (dharma), wheel (cakra) ', usually interpreted 
' turning the Wheel of the Law '. In Tibetan it is called Thabdong-shesrab, lit. ' Wisdom- 
matter ', or the union of the Spiritual with the Material. 

The dharmacakra mudrd varies somewhat according to the different schools and countries. 
The Indian mystic gesture is : the right hand at the breast, with the united tips of the index 
and thumb touching one of the fingers of the left hand, the palm being turned inward (for 
illustration see A. Foucher, Iconographie bouddhique, partie I, p. 88). In Tibet both hands 
are held against the breast with the left hand covering the right, but it may be below the 
right, which is upright, while the left is on a line with the fore-arm. (PI. xiv.) The Gan- 
dhara school differs considerably. The fingers of the right hand are cloBed, the palm turned 
inward. The index of the left hand is loosely held by the closed fingers of the right, while 
the thumb touches the closed fingers at the tip, and the other fingers of the left hand are 
loosely closed (Griinwedel, Buddhist AH m India, p. 173, and A. Foucher,^ I' Art grSco- 
bouddhiqwe du Gandhdra, p. 192). This gesture, in Japan, became the mvdra of the Six 
Elements (v. Vairocana, and illustration, PI. xv, fig. c). 

Dhvaja (S.) Banner of Victory. Symbol of Vaisravana. 

Dhyana (S.) Also called Samddhi. Deep meditation. Mudrd of Meditation. The hands lie in 
the lap, the right on the left with all fingers extended, and the palms turned upward. In 
Japan the fingers are locked, with the exception of the thumbs and indexes, which touch at 
the tips and form the ' triangular ' pose (v. Vitarka). The indexes touch each other between 
the first and second joints, the palms being turned upward. (PI. xvill.) It is the usual 
mudrd of Amida. 

Di-pa (S.) Lamp. 

Dvlpa (S.) Island. 

Fuh-shov, kan (C) A horned lemon, called by the common people in China 'Buddha fingers', 
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from the finger-like tendrils of its base. It is sometimes in the hand of Man-la, the Medi- 
cine Buddha. 
Fun-n'w (J.) ' angry ' form of Myo-o. 

Gaja (S.) Elephant, symbolizing ' care, caution, and a mighty dignity '. It is the Bupport of 
Samantabhadra, and is represented in Tibet with one head, while in Japan, as support of 
Fugen, it has usually six tusks. The white elephant with six tusks symbolizes the rein- 
carnation of the Buddha and is usually represented with red feet and face. The six tusks 
emit six coloured rays. v. H. T, Frances, Jdtaka Tales, p. 395. The elephant support of 
Kongosatta has three or four heads. Mahakala treads on one or two elephants, and Sam vara 
may have an elephant-skin over his shoulders. The elephant as a Northern Buddhist god is 
the demon Vinataku, 

Garbhadhdtu (S.) Matrix element, v. Vajradhatu. 

Gluintd (S.) Bell with vajra handle carried by Vajradhara, Vajrasattva, and Trailokya-vijaya. 
Grigug (T.) Chopper. Tantra symbol. 

Hvnaydna (S.) Lit. Mna = small, ydna = conveyance. In others words, the simplest vehicle of 

salvation, doctrine of Sakya-muni, v , Tri-yana. 
Hossu (J.) Fly- whisk, v. camara. 

I&vara (S.) Lit. ' Lord '. In Nepal Adi-Buddka was called livara by the Aiavarika sect. 
Jambhara (S.) Lemon, symbol of Jambala, a form of Kuvera. 

Jambu. A tree with triangular leaves, considered sacred by Northern Buddhists, v. Manju&ri. 
Jnana (S.) Transcendent wisdom. 

Kagi (J.) Key held by the Japanese form of Mahakala. 

Kalasa (S.) (T. ts6-bum). Vase believed to hold the amrita, or Elixir of Life. The special 
symbol of Padmapani is the vase which he usually holds by the neck, but it may also be 
supported by a lotus-flower, of which he holds the stem in his right hand. In the former 
case the vase is round, or oval if Indian, and pointed if of the Gandhara school, and without 
a base. If, however, the kala&a is supported, it has a base and generally a spont. 

The feminine Kuan-yin may hold the vase, or have it at her side, and in it (or held in her 
hand) may be a willow branch, with which she is believed to sprinkle around her the Nectar 
of Life which in China the kala&a is also supposed to contain. 

The masculine form of Kuan-yin, both in China and Japan, may have a lotus-bud in the 
vase. The vase and the willow branch, or lotus-flower {or bud) symbolize the matidala of 
the Two Parts, v. Vajradhatu. 

Maitreya has the kalaia as an accessory symbol with the wheel. He rarely carries it, but 
it is supported by a lotus-flower at his left shoulder. 

The goddess Vasudhara has the vase symbol, from which pour jewels. 

Amitayus holds the ambrosia vase, which differs from the usual kala&a. It is low and has 
a cover, out of which issues an a&oket branch. From under the cover, falling in garlands 
around the vase, are strings of beads, representing sacred pills used in the ceremony of pray- 
ing for long life. 

Ushnishavijaya also carries a similar covered vase which is, however, much less ornamented. 
Kuvera may have one under his arm, and his right foot is sometimes supported by an 
overturned kala&a. 
Kalpa (S.) Period of time transcending calculation. 

Kapala (S.) Skull cup. A Tantra symbol carried by the Dharmapala, Ti-dam, and their iakti, 
and by the Dakini. The origin of the skull cup is probably found in the legend of Yaman- 
taka (see), who, before waging war on Yama, killed the three robbers, and, making cups of 
their skulls, drank their blood. The kapala is represented filled with blood when in the 
hands of the gods, but in temple pictures it is sometimes filled with eyes, ears, and tongues 
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of demons — offerings to the gods. In the skull cups held by the various hands of Hevajra 
are animals and devas. In the Tantra ceremonies a skull cup is filled with wine to represent 
the blood, and offered to the god. In the temples it is usually on a bronze stand with a 
bronze cover. (PI. lxii, fig. c.) 

Khadga (S.) Sword, symbol of the enlightenment of the world, for ' as the sword cuts knots, so 
does the intellect pierce the deepest recesses of Buddhist thought'. The khadga is the 
special symbol of Manjusri, either carried in his hand or rising out of a lotus-flower. Fudo, 
in Japan, also carries the sword, and it is held as accessory symbol by Cunda (sixteen arms). 

Khakkhara (S.) (T. Khar-gil, J. Shakujo.) Sounding staff. The khakkhara was believed to be a 
purely Japanese symbol until temple banners and frescoes dating from the fifth century were 
found, in Chinese Turkestan, by Sir Aurel Stein at Tun-huang, and by Herr von Le Coq at 
Turfan, representing Kshitigarbha with the sounding staff. As Buddliism did not enter Japan 
until A. D. 552, this fact proves that the use of the khakkhara as a symbol came into Japan 
from Central Asia. It was practically never used as such in Nepal or Tibet. 

Although the khakkhara is nowhere mentioned in the teachings of the Southern school of 
Buddhism, reference to it is found several times in the Mahayana Scriptures, and it is looked 
upon by the Northern Buddhists as one of the eighteen indispensable articles that a Bhikshu 
must possess. 

According to the command of Gautama Buddha, the Bhikshu (mendicant Buddhist priest), 
when on a pilgrimage, must carry the khakkfiara. 

If the Bhikshu wishes to enter a dwelling he may not speak, but after knocking, if it is 
asked who is there, the sounding staff is to be shaken. 

Again, according to the Buddha, no life must be taken, and a Bhikshu, by shaking the 
khakkhara, warns all crawling life of his approach and thus avoids treading on them. It is 
also believed that if the Bhikshu shakes his sounding staff while walking through a thicket or 
grassy ground, all wild beasts and poisonous insects will be frightened and do him no harm. 

The khakkhara is a long, hexagonal wooden staff, capped with a metal capital, which has 
a pagoda-shaped head with two, three, or four crotchets, into which four, six, or twelve loose 
metal rings are inserted. 

The different numbers of metal rings have each a special meaning, according to the different 
teachings of Buddhism, 

The staff carried by the Bhikshu should only have four metal rings, which represent the 
Four Noble Truths : suffering, the cause of suffering, the cessation of suffering, and the path 
leading to the cessation of suffering. 

The staff with three crotchets and six rings was invented by Kasyapa Buddha, and is 
carried by the Bodlusattva, who, as a preliminary condition of their attainment of Buddha- 
hood, must exercise the six Paramita, or Perfections. 

The khakkhara with four crotchets and twelve metal rings was invented by Gautama 
Buddha, and can only be carried by Pratyeka Buddhas. The twelve rings represent the 
Twelve- Fold Chain of Causation. 

It is claimed by certain Buddhists that the whole khakkhara signifies Mount Sumeru, and 
that each part of the staff has its special meaning, but the explanation, although extremely 
complicated, resolves itself into this, that the metal part represents the Garbhadhatu and 
Vajradhatu, or the Mandala of the Two Parts, v. Vairocana. 

The khakkhara is practically never used as a symbol in Tibet, but is carried by Ti-tsang in 
China and by Jizo and Fuku kenjaku in Japan. 
KhanUig (T.) Small shrine several stories high. v. stwpa. 
Khar-gil (T.) v. khakkhara. 

Khatvdnga (S.) Magic stick which is believed to have been invented by Padmasambhava and is 
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of demons — offerings to the gods. In the skull cups held by the various hands of Hevajra 
are animals and devas. In the T antra ceremonies a skull cup is filled with wine to represent 
the blood, and offered to the god. In the temples it is usually on a bronze stand with a 
bronze cover. (PI. lxii, fig. c.) 

Kkadga (S.) Sword, symbol of the enlightenment of the world, for ' as the sword cuts knots, so 
does the intellect pierce the deepest recesses of Buddhist thought'. The kkadga is the 
special symbol of MaEjusri, either carried in his hand or rising out of a lotus-flower. Fudo, 
in Japan, also carries the sword, and it is held as accessory symbol by Cunda (sixteen arms). 

Kkakkhara (S.) (T. Khar-gil, J. Shahujo.) Sounding staff. The khakkhara was believed to be a 
purely Japanese symbol until temple banners and frescoes dating from the fifth century were 
found, in Chinese Turkestan, by Sir Aurel Stein at Tun-huang, and by Herr von Le Coq at 
Turfan, representing Kshitigarbha with the sounding staff. As Buddhism did not enter Japan 
until A. D. 552, this fact proves that the use of the khakkhara, as a symbol came into Japan 
from Central Asia. It was practically never used as such in Nepal or Tibet. 

Although the khakkhara is nowhere mentioned in the teachings of the Southern school of 
Buddhism, reference to it is found several times in the Mahayana Scriptures, and it is looked 
upon by the Northern Buddhists as one of the eighteen indispensable articles that a Bhikshu 
must possess. 

According to the command of Gautama Buddha, the Bhikshu (mendicant Buddhist priest), 
when on a pilgrimage, must carry the khakkhara, 

I£ the Bhikshu wishes to enter a dwelling he may not speak, but after knocking, if it is 
asked who is there, the sounding staff is to be shaken. 

Again, according to the Buddha, no life must be taken, and a Bhikshu, by shaking the 
khakkhara, warns alt crawling life of his approach and thus avoids treading on them. It is 
also believed that if the Bhikshu shakes his sounding staff while walking through a thicket or 
grassy ground, all wild beasts and poisonous insects will be frightened and do him no harm. 

The khakkhara is a long, hexagonal wooden staff, capped with a metal capital, which has 
a pagoda-shaped head with two, three, or four crotchets, into which four, six, or twelve loose 
metal rings are inserted. 

The different numbers of metal rings have each a special meaning, according to the different 
teachings of Buddhism, 

The staff carried by the Bhikshu should only have four metal rings, which represent the 
Four Noble Truths : suffering, the cause of suffering, the cessation of suffering, and the path 
leading to the cessation of suffering. 

The staff with three crotchets and six rings was invented by Kasyapa Buddha, and is 
carried by the Bodhisattva, who, as a preliminary condition of their attainment of Buddha- 
hood, must exercise the six Paramita, or Perfections. 

The kkakkhara with four crotchets and twelve metal rings was invented by Gautama 
Buddha, and can only be carried by Pratyeka Buddhas. The twelve rings represent the 
Twelve-Fold Chain of Causation. 

It is claimed by certain Buddhists that the whole khakkhara signifies Mount Sumeru, and 
that each part of the staff has its special meaning, but the explanation, although extremely 
complicated, resolves itself into this, that the metal part represents the Garbhadhatu and 
Vajradhatu, or the Mandala of the Two Parts, v. Vairocana. 

The khakkhara is practically never used as a symbol in Tibet, but is carried by Ti-tsang in 
China and by Jizo and Fuku kenjaku in Japan. 
Khantsig (T.) Small shrine several stories high. v. stUpa. 
Khar-gil (T.) v. Miakkhara. 

Khatv&hga (S.) Magic stick which is believed to have been invented by Padmasambhava and is 
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carried by bim, as well as by the Dakini. The top of the khatvdhga is composed of an am- 
brosia vase, on which reposes a vajra, or double vajra, above which are two Buddha heads 
and a skull superposed. The skull may be surmounted either by a vajra placed upright, or 
a tri&ula, which latter form is usually carried by Padmasambhava. According to Grunwede], 
khatvdhga have been found in Tibetan temple paintings which have rings hanging from the 
lower vajra like the kkakkhara, 

Kichi-jo-kiva (J.) Pomegranate, symbol of the goddess Haritl, and may also be carried by the 
Japanese Tara. 

Kin-kang (O) Diamond ; v. vajra. 

Kolbok (M.) Cushions piled one on top of the other forming a seat, in general use in Mongolia 
for Buddhist priests, the number indicating the rank. Vaisravana may be represented seated 
on a kolbok. 

Kongo (J.) Diamond ; v. vajra. 

Ksepaim (S.) Mudrd or the gesture of sprinkling ambrosia. The two hands are joined palm to 

palm with tips of indexes touching and turned downward into the vessel containing amrta. 
Lai-bumpa (T.) Tibetan low flat vessel, symbol of perfection in abstract thought, object of con- 
templation used by the Lama priests when meditating. 

Lakshana (S.) The thirty-two superior marks (mahdpuruslw, lalcshana) of a Buddha are : 1, a 
protuberance on the skull (mhnwha) ; 2, the hair, glossy black, arranged in short curls, each 
curl turning from left to right ; 3, the brow is broad and smooth ; 4, between the eyebrows 
is a little ball (Urna) or tuft of hair, shining like silver or snow ; 5, the eyelashes are like 
those of a bull ; 6, the eyes brilliant black ; 7, he has forty teeth of perfectly equal size ; 8, 
they lie close to one another; 9, and are dazzling white ; 10, his voice resembles Brahma's ; 
11, he has an exquisite sense of taste; 12, the tongue is large and long: 13, the jaws are 
those of a lion; 14, the shoulders and arms are perfectly round; 15, the seven parts of the 
body are quite rounded and full ; 16, the space between the shoulders is filled out; 17, the 
skin has a tinge of gold colour ; 18, the arms are long, and when he stands upright the hands 
reach to the knees ; 1 9, the upper part of the body is like that of a lion ; 20, his figure is like 
that of a banyan-tree (Ficus religiosa) ; 21, only one hair grows from each pore; 22, these 
little haira curl from above towards the right ; 23, nature has concealed the marks of sex ; 24, 
the thighs are well rounded ; 25, the legs are like those of a gazelle ; 26, the fingers and nails 
are long ; 27, the heel is elongated ; 28, the instep is high ; 29, the feet and hands are delicate 
and slender ; 30, the fingers and toes have a web between ; 31, under the soles of the feet ap- 
pear two shining wheels with a thousand spokes; 32, the feet are flat and stand firm. 

For the eighty inferior marks {anuvyaftjana-lakshana) see Griinwedel, Buddhist Art in 
India (English translation), p. 161. 

Lungta (S.) Airy horse which supports the cintantani — considered indispensable on charms, 
especially by the nomadic Tibetan tribes. 

Madkyamaydna (S.) Lit. (Madhyama) middling, (yana) conveyance, doctrine founded by Nagar- 
juna. v, Tri-ydna. 

Mahdydna (S.) Lit. (mahd) great, (ydna) conveyance. The real founder of the Mahay ana system 
is unknown. In the first century a.d. the Mahdydna-Sraddhotanda-sastra was written by 
AsVagosha. In the second century the Mahayana system was developed by Nagarjuna and 
took a definite form. v. Tri-yana. 

Mdld (S.) Generally translated as rosary, hut is possibly symbolical of the necklace of pearls 
referred to in the ' Lotus of the Good Law ', when the Akshayamati Bodliisattva, addressing 
the Buddha, says : ' World Honoured One, let me now present an offering to the Bodhisattva 
Kwan-shai-yin ' (Avalokitesvara). Then, loosening from his neck an entire pearl necklace of 
the value of 100,000 pieces, he presented it to the Bodhisattva as a religious offering, but 
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Kwan-shai-yin refused it until the Buddha begged him to accept it. He then ' accepted the 
necklace and, dividing it into two parts, presented one part to Sakya-muni and the other 
part to the dupa of the Buddha Prabhutaratna ' (Beal, Catena, p, 389). 

The mold is the special symbol of Avalokitesvara as well as that of his Chinese manifesta- 
tion Kuamshih-yin. It may also be carried by PrajHaparamita {four -armed), Cunda, and 
Vasudkara. 

Mandala (S.) Magic circle geometrically subdivided into circles or squares, in which are painted 
Buddhist symbols and divinities, v. Vairocana and Vajradhdtu (illus., PI, xvi). 

Muni (S.) A jewel. According to Eitel, it is ' a fabulous pearl which is ever bright and luminous, 
therefore a symbol of Buddha and of his doctrine v. cintamani and the Legend of Miao 
Shan. In the Kdma-sastras the name mani is applied to the male principle, v. Om. 

Manji (J.) v. svastica. 

Mantra (S.) Short mystic formula, often meaningless. It figures at the beginning and in the 

middle of a dhdrani, and is believed, when recited, to be most efficacious, v. Om. 
Meru (Mount) v. Sumeru. 

Mo-yii, (C.) Wooden drum in the form of a fish with its tail in its mouth, used in Buddhist 
temples in China and Japan. The Chinese Kuan-yin may carry it in the stylized form of 
a bag. 

Mudra (S.) Mystic pose of the hand or hands. According to Eitel, ' a system of magic gesticulation 
consisting in distorting the fingers so as to imitate ancient Sanskrit characters of supposed 
magic effect ', The use of the mudrd, as well as the mantra, was introduced into Japan by 
Kob6 Daishi, and is only used by the Shin-gon and Ten-dai sects. Some of them represent 
certain phases in the life of the Buddha, such as : abhaya, dhydtia, dharmaeahra 

Mukta (S.) Stiff head-dress covering the chignon of the deities in Indo- China. 

Muni (S.) Saint or sage, one who is inspired. 

Myo-o (J.) Group of ferocious deities. According to the Rimitsu Jirin, there are eight in the 
group : Ba-to, Dai-rin, Gundari, Buteki, Gozanze, Dai-itoku, Fu-do, Munosho ; but the group 
varies and may include Aizen, Sho-zanze and Maha Mayurl who is not a fan-nu or ferocious 
deity. 

Naga (S.) Mythical serpent god. v. Wdgas. 
A T dga pushpa (S.) v. cam-pa. 

Ndga-taru (T.) A r agra-tree (eight-branched coral), seen usually in the Tibetan temple pictures. 
In the Museum fur Tolkerkunde in Berlin there is a large ndga-tree in wood, painted to 
represent coral, and on each branch there is a small Buddha. They are also to be seen in 
the Zama temple in Peking. 

Kakula (S.) Mongoose — attribute of Kuvera (v.s.). 

Namahkdra (S.) Mudrd of Prayer. The hands are at the breast in the devotional attitude, with 
the palms and fingers touching. It is the special mudra of Avalokitesvara when with more 
than two arms. 

Mrvdna (S,) Nirvana, according to the Northern Buddhist, is not annihilation after death, but 
the extinction of all worldly desires, ' the blowing out of the flame of selfish longing '. To 
arrive at Nirvana is to reach the highest stage of bliss, since it is an escape from the ever- 
turning wheel of transmigration. 

Norbu (T.) Jewel, v. ratna. 

Ulyo-i (J.) Mace held by Samantabhadra and sometimes by MaBjusri. 

Nyorai (J.) PatMgata (S.) Lit. 1 Lord One of the appellations of the Buddha. 

Om / 0m, the mystic syllable of A-u-m, is venerated by the Brahmans as well as by the Buddhists. 

The most devout esteem it to he too sacred to be uttered aloud, the word being only formed 

by the lips. 
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Kwan-shai-yin refused it until the Buddha begged him to accept it. He then ' accepted the 
Deck lace and, dividing it into two parts, presented one part to 6akya-muni and the other 
part to the atupa of the Buddha PrabhCLtaratna 1 (Beal, Catena, p, 389). 

The maid is the special symbol of Avalokitesvara as well as that of his Chinese manifesta- 
tion Kuamshih-yin. It may also be carried by PrajSaparamita (four-armed), Cunda, and 
Vasudhara. 

Mandala (S.) Magic circle geometrically subdivided into circles or squares, in which are painted 
Buddhist symbols and divinities, v. Vairocana and Vajradhdtu (illus,, PI, StTtJ, 

Mani (S.) A jewel. According to Eitel, it is ' a fabulous pearl which is ever bright and luminous, 
therefore a symbol of Buddha and of his doctrine v. cintwnani and the Legend of Miao 
Shan. In the Edma-iastras the name mani is applied to the male principle, v. Om. 

Manji (J.) v. svastica. 

Mantra (S.) Short mystic formula, often meaningless. It figures at the beginning and in the 

middle of a dharani, and is believed, when recited, to be most efficacious, v. Om. 
Merit, (Mount) v. Bv/meru. 

Mo-yil (C.) Wooden drum in the form of a fish with its tail in its mouth, used in Buddhist 
temples in China and Japan. The Chinese Kuan-yin may carry it in the stylized form of 
a bag. 

Mudrd (S.) Mystic pose of the hand or hands. According to Eitel, ' a system of magic gesticulation 
consisting in distorting the fingers so as to imitate ancient Sanskrit characters of supposed 
magic effect \ The use of the mudrd, as well as the mantra, was introduced into Japan by 
Kobo Daishi, and is only used by the Shin-gou and Ten-dai sects, Some of them represent 
certain phases in the life of the Buddha, such as : ahkaya, dhydna, dharrruieahra Sjv. 

Mukta (S.) Stiff head-dress covering the chignon of the deities in Indo-China. 

Muni (S.) Saint or sage, one who is inspired. 

Myo-o (J.) Group of ferocious deities. According to the Rimit&u Jinn, there are eight in the 
group : Ba-to, Dai-rin, Gundari, Buteki, Gozanze, Dai-itoku, Fu-do, Munosho ; but the group 
varies and may include Aizen, Sho-zanze and Maha Mayurl who is not a fun-nu or ferocious 
deity. 

Naga (S.) Mythical serpent god. v. Ndgas. 
Naga fmshpa (S.) v. campa. 

Waga-taru (T.) Naga- tree (eight-branched coral), seen usually in the Tibetan temple pictures. 
In the Museum fur Volkerkunde in Berlin there is a large ?idgra-tree in wood, painted to 
represent coral, and on each branch there is a small Buddha. They are also to be seen in 
the Zama temple in Peking, 

Nahula (S.) Mongoose — attribute of Kuvera (v.s.). 

NamaMcara (S.) Mudrd of Prayer. The hands are at the breast in the devotional attitude, with 
the palms and fingers touching. It is the special mudra of Avalokitesvara when with more 
than two arms. 

Mrvdna (S,) Nirvana, according to the Northern Buddhist, is not annihilation after death, but 
the extinction of all worldly desires, ' the blowing out of the flame of selfish longing '. To 
arrive at Nirvana is to reach the highest stage of bliss, since it is an escape from the ever- 
turning wheel of transmigration. 

Norbu (T.) Jewel, v. ratna. 

fiyo-i (J.) Mace held by Samantabhadra and sometimes by Manjusri. 

Nyorai (J.) PatJtagata (S.) Lit. 1 Lord '. One of the appellations of the Buddha. 

Om / Om, the mystic syllable of A-u-m, is venerated by the Brahmans as well as by the Buddhists. 

The most devout esteem it to be too sacred to be uttered aloud, the word being only formed 

by the lips. 
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In the SvayambM-P-wrdna it is written that when all was void ' the triliterat syllable Atim 
became manifest, the first created, the ineffably splendid, surrounded by all the radical letters 
( Vvja-Akehara) as by a necklace '. 

From Aum the alphabet was produced, called Mahd Vania, the letters of which are the 
' seed of the universe '. v. mja. 

Adi-Euddha, at his will, proceeded from Om. ' In that Aum, he (Adi-Buddha), who is 
present in all things, formless and passionless, who possesses the Tri-ratna, was produced by 
his own will ' (Suayambhu-Purana). According to the Namasangiti, the Adi-Buddha became 
manifest in the greatest Sunyata (void) as the letter J. In the Pujd-Khanda it is written 
that when all was Sunyata, Prajfia Devi (Adi-Dharma) was revealed out of Akasa (ether) 
with the letter According to the Svayambkii-Purdiia, the vlja mantra of Saugha is m. 
Thus the letters A-u-m are the vija mantra of Euddha, Dharma, and Sangha. v. Tri-ratna. 

The mantra generally begin with Om and end with hilm. The most widely known mantra 
is the six-syllable one of A valo kites vara, ' Om, mani padme, hum ! ' (v. Avalokiteivara and 
Vajradkatu). The Tibetans claim that it fell from the heaven in the fourth century A. D, In 
China and Japan there is a six -syllabled mantra A-ba-ra-ka-ki-un. A corresponds with Om 
and un with hum. The Ni-6 (v. s.) symbolize these two syllables. 
Pada (S.) Absorption. Nirvana pada, absorption into Adi-Buddha. 

Padma (S.) (J. Ren-ge) The padma is a symbol of self- creation. Every Buddha and Bodhi- 
sattva being svayambhu, or self- existent, is supported by a lotus-flower to indicate his divine 
birth. The pad/ma, as symbol of self-generation, was also adopted by the most important 
Buddhist sect in China, the Svabhavika, as their special emblem, with the triitUa indicating 
the Tri-ratna issuing from its centre (v. p. 3). 

The lotus-flower is in itself a prodigy, being productive of itself, and, to use the words of 
Mr. Payne Knight, ' vegetating from its own matrix without being fostered in the earth. It 
was naturally adopted as a symbol of the productive power of the Waters upon which the 
active spirit of the Creator (Adi-Buddha) acted in giving life and vegetation to matter.' 

At the beginning of the world Adi-Buddha manifested himself in the form of a flame rising 
from a lotus-flower. In the Nepal ese paintings (see No. V in the library of the Institut de 
France) the stalk of the padma may rise from a triangle (v. tri-kona) lying on the seed-vessel 
of an eight-leaved lotus-flower; but the usual representation is rising from water. 

According to the Nepalese legend, when the ancient Buddha Vipasyi went to Nepal, 
accompanied by his disciples, to worship the Svayambhu (Adi-Buddha), he thrice made the 
round of the lake, Naga Yasa. He then said several mantra over the root of a lotus, and } 
throwing it into the water, exclaimed : 1 With time, this root shall produce a flower, then, 
from out of the flower, Svayambhu, the Lord of the Agnishtha Bhuvana, shall be revealed 
in the form of a flame ; and then shall the lake become a cultivated and populous country. 1 
(For legend see Hodgson, The Languages, Literature, and Religion of Nepal, p. 115.) v. 
Manjv&rl. 

The lotus-flower symbolizes the female principle. In the Satapatha Brahmdna it is 
written, ' the lotus leaf is the womb and in the mantra, ' Om ! mani padme, hum J ' the padma 
represents the Material and the mani the Spiritual, elements, v. Om. 

The padma in the hand of Padmapani denotes creative power. In Nepal and Tibet it is 
generally a full-blown lotus-flower ; while in China and Japan the Kuan-yin and Kwan-non 
often hold a lotus -bud. If the padma is in the vase it represents the union of the Spiritual 
and the Material. The lotus-flower in the hand of Mafijugri represents the teachings of 
Buddha, replacing the usual book (Prajnapara.mita) ; while in the hands of the Taras it 
symbolizes perfect purity, for although the padma may rise out of impure water, it remains 
undefiled. 
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The pink lotus-flower is represented full-blown, with the centre apparent. It is the special 
symbol of Padmapani and of the white Tara. 

The blue lotus may either be represented with all the petals upright, or with several of the 
outside rows turned back. The centre is always hidden and the utpala is almost invariably 
presented in profile. It is the special symbol of Maflj usrl and the green Tara. The lotus-bud 
is a more frequent form in China or Japan than in Tibet. 

When the symbols are not held in the hands of the gods they are supported by lotus- 
flowers, of which the stems are held by the gods, and in that case the hands generally make 
a mystie gesture (mwird) as well. 

The teachings of the Buddha were symbolized by a full-blown lotus-flower with eight petals, 
indicating the Eight-Fold Path of Self-Conquest. The lotus was also used to represent the 
Buddhist wheel, the eight petals being the eight spokes. In the paintings of the mandala 
(magic circles) there is usually an eight-petalled lotus-flower, in the centre of which is an 
important god, and on each petal an assistant, v. PL xvi, and mandala. 

The lotus support of a Buddha, or Bodhisattva, if painted, is red ; of a Dharmapala, pink. 
The fiercest forms of the Dharmapala are supported by a pink lotus with jagged petals, 
v. asana- 

The god, however, may not be on a lotus-throne, but have his divine birth indicated by a , 
lotus- flower under each foot. In the paintings discovered at Tunhuang by Sir Aurel Stein 
the first steps of the Buddha are represented by lotus-flowers whieh sprang up under each foot 
as he walked ; and Jizo (Kshitigarbha) is represented with a small yellow padma under one 
foot and a white one under the other. 

In the frescoes found at Turfan, by Herr von Le Coq, the Dipankara Buddha is represented 
with a lotus-flower under each foot, while all the Bodhisattva stand on lotus-thrones. 

The Northern Buddhists believe that in Sukhavati, the western paradise of Amitabha, 
there is a lotus-pond, and that whenever a Buddhist is born a lotus-bud rises to the surface 
of the water, and is believed to bloom or fade according to the life the Buddhist leads, v. 
Sukhdvati. 

The mantra of Avalokitesvara is ' Om, mani padme, hum ! ' ' Oh, the jewel (of creation) is 
in the lotus.' v. 6m. 
Parain (S.) Axe. Tantra symbol. 
Parinirvana (S.) Death of the Buddha, 

Parivara (S.) Group of deities around an important divinity, (v. PI. v.) 
Paryankdsana (S.) v. dsana. 

Paia (S.) Lasso, sometimes with a small thunderbolt at each end — symbol of Amoghapasa 
MaricI, Yamantaka, Acala, and Fudo. 

Pdtra (S.) Begging-bowl carried by wandering Buddhist priests. The pdtra is often represented 
in the Buddha's left hand, possibly in reference to a Buddhist legend, which is the following : 
On the seventh day of the third month the spirit of a tree under which Buddha had for seven 
weeks been in a state of samddhi (deep meditation) took notice of Buddha's long absence from 
food. Some travelling merchants passed at that moment, and, their way being blocked by 
insurmountable objects, they asked the spirit of the tree to help them. He called their 
attention to the presence of the Buddha, and told them that they should offer him food. The 
four Kings of the Devas (Lokapala) had four sweet-smelling bowls, which they filled with 
the barley mixed with honey that the merchants offered. Buddha took all the four bowls 
through fear of offending one of the kings, and, placing one on top of the other on his left 
hand, formed them into one (Edkins, Chinese Buddhism, p, 24). It is believed that when 
Maitreya comes upon earth as a Manushi Buddha the pdtra witt again become four bowls. 
The pdtra may also be carried by Amitabha, Avalokitesvara, and Mania. 
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The pink lotus-flower is represented full-blown, with the centre apparent. It is the special 
symbol of Padtnapani and of the white Tara. 

The blue lotus may either be represented with all the petals upright, or with several of the 
outside rows turned back. The centre is always hidden and the utpala is almost invariably 
presented in profile. It is the speeial sy mbol of Maftj usri and the green Tara. The lotus-bud 
is a more frequent form in China or Japan than in Tibet. 

When the symbols are not held in the hands of the gods they are supported by lotus- 
flowers, of which the stems are held by the gods, and in that case the hands generally make 
a mystie gesture (mndra) as well. 

The teachings of the Buddha were symbolized by a full-blown lotus-flower with eight petals, 
indicating the Eight-Fold Path of Self -Conquest. The lotus was also used to represent the 
Buddhist wheel, the eight petals being the eight spokes. In the paintings of the mandala 
(magic circles} there is usually an eight-petalled lotus-flower, in the centre of which is an 
important god, and on each petal an assistant, v. PL xvi, and mandala. 

The lotus support of a Buddha, or Bodhisattva, if painted, is red ; of a Dharmapala, pink. 
The fiercest forms of the Dharmapala are supported by a pink lotus with jagged petals, 
v. asana. 

The god, however, may not be on a lotus-throne, but have his divine birth indicated by a , 
lotus- flower under each foot. In the paintings discovered at Tunhuang by Sir Aurel Stein 
the first steps of the Buddha are represented by lotus-flowers which sprang up under each foot 
as he walked ; and Jizd (Kshitigarbha) is represented with a small yellow padma under one 
foot and a white one under the other. 

In the frescoes found at Turfan, by Herr von Le Coq, the Dipankara Buddha is represented 
with a lotus-flower under each foot, while all the Bodhisattva stand on lotus-thrones. 

The Northern Buddhists believe that in Sukhavati, the western paradise of Amitabha, 
there is a lotus-pond, and that whenever a Buddhist is born a lotus-bud rises to the surface 
of the water, and is believed to bloom or fade according to the life the Buddhist leads, v. 
Sukhavati. 

The mantra of Avalokitesvara is ' Om, mani padme, hum ! ' ' Oh, the jewel (of creation) is 
in the lotus.' v. 6m. 
Parana (S.) Axe. Tantra symbol. 
Parinirvana (S.) Death of the Buddha. 

Parivara (S.) Group of deities around an important divinity, (v. PI. v.) 
Paryahkasana (S.) v. asana. 

Pa&a {S.) Lasso, sometimes with a small thunderbolt at each end — symbol of Amoghapasa 
Marici, Yamantaka, Acala, and Fudo. 

Patra (S.) Begging-bowl carried by wandering Buddhist priests. The patra is often represented 
in the Buddha's left hand, possibly in reference to a Buddhist legend, which is the following : 
On the seventh day of the third month the spirit of a tree under which Buddha had for seven 
weeks been in a state of samadhi (deep meditation) took notice of Buddha's long absence from 
food. Some travelling merchants passed at that moment, and, their way being blocked by 
insurmountable objects, they asked the spirit of the tree to help them. He called their 
attention to the presence of the Buddha, and told them that they should offer him food. The 
four Kings of the Devas (Lokapala) had four sweet-smelling bowls, which they filled with 
the barley mixed with honey that the merchants offered. Buddha took all the four bowls 
through fear of offending one of the kings, and, placing one on top of the other on his left 
hand, formed them into one (Edkins, Chinese Buddhism, p. 24). It is believed that when 
Maitreya comes upon earth as a Manushi Buddha the patra will again become four bowls. 
The patra may also be carried by Amitabha, Avalokitesvara, and Mania. 
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Pkurbu (T.) Lit, ' peg ' or ' nail '. Tantra symbol supposed to prevent evil spirits from inflicting 
mischief. It is a dagger in form of an elongated triangle, and often has a very complicated 
handle, in which there is usually a head, believed to represent Hayagrlva (Tamdin), who is 
looked upon as a special protector against malignant spirits. 

Prajnilca (S.) Atheistic triad : Buddha, Dharma, Sangha. 

Pratyalidha (S.) Pose of Hevajra, Mahakala and Kalacakra. The right leg is bent and steps to 

the right. The left leg is straight. 
Pratyeka (S.) A Buddha without master or disciples. 

Preta (S.) (M. Birit.) Lit. ' hungry demon '. They have large stomachs, narrow mouths, and 
exhale fire, but cannot drink. The Pretasare believed to be visible only at night. 

Pustaka (S.), or book, made originally of palm-leaves cut long and narrow, and held together 
between two pieces of flat wood of the same size and shape, the whole bound by a string. 

The pustaka as a symbol represents the Prajnaparawiita, a treatise on Transcendent Wisdom, 
supposed to have been given to the Nagas by the Buddha to guard until mankind had become 
wise enough to grasp its profound truths. 

NagSrjuna claimed to have received the book from the Nagas and to have founded the 
Mahayana school on its teachings, v. Ndgarjuna. 

The pustaka is the symbol of Manjusri, Avalokitesvara, and of the goddesses Prajfiaparamita, 
Cunda, and Vasudhara, and may be carried as an accessory symbol by other gods. 

Rdkshasa (S.), or Rukshas, demons that devour men. Invoked by sorcerers. 

Ratna (S.) Jewel. The Sapta Eatna (M. dologa erdeni), or the seven Buddhist jewels, are : 1, 
the golden wheel believed to fall from heaven on the investiture of a ' Wheel King ', symbol of 
Perfection of the Law; 2, a precious stone (mani), symbol of the accomplishment of wishes; 
3, a royal consort (a noble woman) symbolizes the ' calming caress ' ; 4, the best horse fa white 
horse), symbol of prompt success in the acquisition of the qualities of the Buddha ; 5, the 
best elephant, as bearer of 84,000 sacred books, symbolizes the infinite propagation of the 
religion ; 6, the best treasurer (civil officer), who by his generosity removes poverty, and by 
his justice assures the well-being of people ; 7, the best leader {military chief), who with his 
sword of wisdom repels the enemies. (These last two are sometimes interpreted : 6, guardian 
spirits ; 7, soldiers and servants.) v. also Tri-ratna. 

Ren-ge (J.) Lotus-flower, v. padma. 

Renge-no-in (J.) Padma mudra or gesture of the lotus, v. Uttara-Bodhi. 

Sadhana (S.) Formula for the invocation of a god, which must be carried out in the following 
manner : On a certain day the Buddhist magician priest makes his proper toilet and goes out 
to a solitary spot, which, according to his humour, is either gay like a wood, or the confluence 
of two rivers, or to a place of cremation. He then seats himself on a spot already purified for 
the occasion, where he proceeds to invoke the Buddhas and Bodhisattvas, offering imaginary 
or real flowers or perfumes. He begins by a confession of sins, pronounces his act of faith in 
the three jewels (Buddha, Dharma, Sangha), and, after deep meditation, succeeds in abolishing 
his own personality and identifying himself with the divinity which he wishes to invoke, 
proceeding according to the Sadhana. 

As an example, the Simhanada Sadhana proceeds as follows : He (the Buddhist priest) 
must see, developed from the white syllable ' Om ! % a moon disk 1 ; above this, from the 
white syllable * Ah ! ', a white lion ; and above this, from the white syllable » Am 1 ', a white 
lotus, on the heart of which he is to see the syllable ' Hrih ! ', white and shining. Having 
developed all this, he must see himself in form of Simhanada, a body all white with two arms, 
one face, and three eyes ; his hair in form of a tiara, his head-dress ornamented with a small 
image of Amitabha ; crouched in Indian fashion, with one knee raised, seated on a lion covered 

1 Platform on which the god is seated. 
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with a tiger-skin, the five Dhyani -Buddhas emanating from his person. Having thus 
meditated on all this, tired of meditation, let the conjurer pronounce the formula of conjura- 
tion (A. Foucher, Iconographie bouddhique, partie II, p. 8). 

The priest is then believed to be visited by the god, whereupon he presents the petition of 
his client. 

Sakti (S.) (T. nus-ma), or the more popular expression yum {v. yab-yurn). Female energy of a 

god. v. S. Levi, trans. Mahayana lamkara sutra, p, 46. 
Samddhi (S.) (Sam-a-dhi), lit. ' self-possessed '. The deepest form of abstract meditation. 
Sangha (S.) The Buddhist community, or church. Esoteric sense, union, v. Tri-ratna. 
&ankha (S.) Conch-shell, symbol of the preaching of the Buddha as well as of the feminine 

principle. It is presented to the Buddhist priest after his initiation, 
&ara (S.) Arrow (of confession), v. Capa. 

Sarlra (S.) (M. and J. shari.) Lit. particles of bones, relics, or ashes of a Buddha preserved in 
stUpas and worshipped. They are sometimes called Dharniatsarira. v. tsa-tsa and shari-to. 
Shakujo (J.) v. khakkkara. 

Shari-to (J.) Japanese shrine containing a iari or Buddha bone. In the ninth century crema- 
tion was introduced into Japan, and in the ashes of Buddhist saints were found small 
cartilagenous balls which were looked upon as holy gems and kept as relics in crystal 
shrines. 

Simha (S.) Lion— symbolizes 1 boldness, bravery, and a fresh, eager, and advancing spirit '— 

emblem of Vairocana, v. lakshana, 13 and 19. 
Simliandda (S.) Lit. ' with the voice of a lion '. According to legend, the roarings are believed 

to awaken stillborn babes. A god seated on a roaring lion is believed to cure leprosy. 

Avalokitesvara (Kuan-yin), Manjusri, and Jambala may be Simhanada, as well as the female 

Kuan-yin and the green Tara. (v. Pis. xxxv and xxsvu.) 
Simhdsana (S.) Lion throne, v. mana. 
Skugmm (T.) v. Tri-kdya, 
Stotra (S.) Buddhist hymn. 

Sttlpa (S.) (J. sotoba.) Lit. 'precious tower 1 — a tower to hold relics, v. caitya, 
Sukhavat%. The Western Paradise of Amitabha. The common people look upon Sukb&vati as 
equivalent to Nirvana, but, according to the Mahayana teachings, it is the last stage before 
Hirvaiia. M. de la Vallee Poussin calls it a * Buddha field ' to prepare the souls for Nirvana. 
It is here that the Bodhisattva, who have not elected to acquire merit by becoming Manushi- 
Buddhas, sit on lotus-flowers and accumulate merit until they are eligible to Nirvana, v. 
Amitabha, 

Stime.ru (Mount) or Mount Meru— supposed highest peak of the Himalayas, and believed to be 
the centre of the universe. In the Bhadra Kalpdvaddna it is written : First air, then fire, 
then earth, and in the centre of the earth, Sumeru, the sides of which are the residence of 
the thirty-three millions of gods {Devatas). Sakra fives in his paradise which is on its 
summit, and its four sides are guarded by the four Lokapala. 

&tinyatd (S.) Emptiness, unreality, nothingness. 

Surya. Sun, special symbol of AkaSagarbha. The sun-disk and the moon are held by one of 
the twenty-one Taras as well as by Ary avalokitesvara, especially in China and Japan. 

The sun-disk, surmounted by a trident, is called the surya-mani or sun-jewel (v. cinta- 
mani). In the SUryandma Sutra it is said that Buddha 'caused to issue from the summit 
of his head a flood of glory composed of a hundred precious rays ' {Deal, Catena, p, 424). 
The Nepalese Buddhas are sometimes represented with the surya-mani above the ushniaha. 
The symbol is also used in Nepal, issuing from a lotus-flower, to represent the Svayambhu or 
Adi-Buddha at the creation of the world, v. TrisiUa. 
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with a tiger-skin, the five Dhyani-Buddhas emanating from his person. Having thus 
meditated on all this, tired of meditation, let the conjurer pronounce the formula of conjura- 
tion (A. Foucher, Iconogmpim bouddhique, partie II, p. 8). 

The priest is then believed to be visited by the god, whereupon he presents the petition of 
his client, 

Sakti (S.) (T. nus-ma), or the more popular expression yum (v. yab-yum). Female energy of a 

god. v. S. LeVi, trans. Mahdydna lamhara sutra, p. 46. 
Samddhi (S.) (Sam-a-dhi), lit. ' self-possessed % The deepest form of abstract meditation. 
Sangha (S.) The Buddhist community, or church. Esoteric sense, union, v. Tri-ratna. 
&mkha (S.) Conch-shell, symbol of the preaching of the Buddha as well as of the feminine 

principle. It is presented to the Buddhist priest after his initiation. 
Sara (S.) Arrow {of confession), v. Capet. 

Sarwa (S.) (M. and J. shari) Lit. particles of bones, relics, or ashes of a Buddha preserved in 
stUpaa and worshipped. They are sometimes called Dharma&arira. v, tsa-tsa and shari-to. 
Shakujo (J.) v. khakkhara, 

Shari-to (J.) Japanese shrine containing a iari or Buddha bone. In the ninth century crema- 
tion was introduced into Japan, and in the ashes of Buddhist saints were found small 
cartilagenous balls which were looked upon as holy gems and kept as relics in crystal 
shrines. 

Simha (S.) Lion— symbolizes 'boldness, bravery, and a fresh, eager, and advancing spirit'— 

emblem of Vairocana. v. laksltania, 13 and 19. 
Simhanada (S.) lit. 1 with the voice of a lion '. According to legend, the roarings are believed 

to awaken stillborn babes. A god seated on a roaring lion is believed to cure leprosy. 

Avalokitesvara (Kuan-yin), Mafijusri, and Jambala may be Simhanada, as well as the female 

Kuan-yin and the green Tara. (v. Pis. sxxv and xxsvn.) 
Simhdsana (S.) Lion throne, v. dsa'tia. 
Skugsum (T.) v. Tri-kaya. 
Stotra (S.) Buddhist hymn. 

Stupa (S.) {J. sotoba.) Lit. 'precious tower'— a tower to hold relics, v. caitya. 

SukhavoM. The Western Paradise of Amitahha. The common people look upon Sukhavati as 
equivalent to Nirvana, but, according to the Mahayana teachings, it is the last stage before 
Nirvana, M. de la Vallee Poussin calls it a ' Buddha field ' to prepare the souls for Nirvana. 
It is here that the Bodhisattva, who have not elected to acquire merit by becoming Manushi- 
Buddhas, sit on lotus-flowers and accumulate merit until they are eligible to Nirvana, v. 
Amitabha. 

Sameru (Mount) or Mount Meru— supposed highest peak of the Himalayas, and believed to be 
the centre of the universe. In the Bhadra Kalpavadana it is written : First air, then fire, 
then earth, and in the centre of the earth, Sumeru, the sides of which are the residence of 
the thirty-three millions of gods (Devatas). 6akra lives in his paradise which is on its 
summit, and its four sides are guarded by the four Lokapala. 

dunyata (S.) Emptiness, unreality, nothingness. 

Surya, Sun, special symbol of Akasagarbha. The sun-disk and the moon are held by one of 
the twenty-one Taras as well as by Aryavalokitesvara, especially in China and Japan. 

The sun-disk, surmounted by a trident, is called the surya-mani or sun-jewel {v. cintd- 
mani). In the SUryandma Sutra it is said that Buddha * caused to issue from the summit 
of his head a flood of glory composed of a hundred precious rays' {Beal, Catena, p. 424). 
The Nepalese Buddhas are sometimes represented with the mrya-mani above the ushmaha. 
The symbol is also used in Nepal, issuing from a lotus-flower, to represent the Svayambhu or 
Adi-Buddha at the creation of the world, v. Triiala. 
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Siltra (S.) From the Sanskrit root siv, ' to sew \ meaning to thread or Btring. In other words, 
a sutra is a body of doctrine. It must be composed of words coming from the Bnddlia's own 
lips— words ' strung together' in form of a sermon. 

Svabhava (S.) Lit. sva (own),bhava (nature), ' self -existent'. Adi-Buddha is called Svabhava 
by the Svabhavika sect. 

Svastika (S.) manji (J.) The svastika is one of the sixty-five marks of Buddhahood found in the 
imprint of the Buddha's foot. On some of the images of the Buddha it is on his breast, and 
may also be represented before him on the lotns-tlirone. It is called by the Chinese sin-yin 
(heart-seal). As a Buddhist symbol it represents the esoteric doctrine of the Buddha, and 
was adopted by several sects. The svastika, however, is found in many other countries, and 
is the subject of much controversy. (PI. II, fig. c, and PI. xvin, fig. a.) 

Svayambku (S.) Lit. 'spontaneity', or that which is self -existent. The Adi-Buddha is called 
Svayambhu. 

Tantra (S.) Lit. 'treatise'. The Tantra, or mystic treatises, comprise twenty-two volumes. 
The Annttara Tantra treats of the worship of the Active Producing Principle on which the 
Tantra- Yoga system is based. 

The Maha-Tantra system is a debased form of the Yoga-carya school, and made its appear- 
ance toward the end of the sixth century. The worship of the sakti, or female energy of the 
gods, began to influence the Mahay ana system in the seventh century, and became very 
popular in Tibet and Mongolia, but was never adopted by the Chinese or Japanese in the 
yab-yv/m form. 

The Tantra forms of the gods often have several heads, and always more than two arms. 
They may be peaceful, but are usually ferocious in aspect, in which case their symbols are 
warlike, and their ornaments are skulls and serpents. The most popular Tantra symbol, 
which is held by both the god and his iakti, is the kapala or skull cup filled with blood, or 
with the eyes, ears, and tongues of demons. 
Tarjanl mudra (S.) Menacing with the index. 

Tathdgata (S.) Tatliagata is the highest epithet of a Buddha, and is generally used for the seven 
principal Buddhas. It sometimes designates the Tri-kaya (v. s.). There is a divergence of 
opinion as to the correct translation of the word. Hodgson gives : ' Tathd, thus ; gata, gone, 
or he who does not come again.* In other words, he who will have no more re-births. The 
Buddhist scriptures say, ' it does not corne again Bemusat translates it as the ' avenu '. 
Eitel gives ; ' like — to come or ' one who (in coming into the world) is like the coming (of 
his predecessors)'. According to Waddell, ' similarly gone ' ; while Mead interprets Tatliagata 
as 'He-who-has-reached-the-That-stage, meaning the state of Perfection'. Hodgson says 
that the term should only be applied to Adi-Buddha, and alludes to his ' voluntary secession 
from the versatile world into that of abstraction '. 

Thabdong-shesrab (T.) or union of Spirit and Matter, v. DMrmacakra. 

Tri-kaya (S.) (T. Shugsum.) Tliree (Tri), bodies (kaya), a threefold embodiment. It is believed 
by some of the Northern Buddhist sects that a Bhuddha may live in three separate spheres 
at the same time. 

According to Eitel (Handbook of Chinese Buddhism) there are three representations of 
Buddha : 

1, Statues, Teachings, Stupas. 

2. The historical Buddha unites in himself three bodily qualities : 

I. Nirm&na-kaya — human, mortal, and ascetic ; 
II. Sambhoga-kaya— body of Supreme Happiness ; 
III. Dharma-kaya— abstract body. 
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3. Buddha having passed through and existing in tliree forms : 

I. Sakya-muni on earth. Earthly Buddha endowed with Nirm ana -kaya, having 

passed through innumerable transformations on 
earth, 

II. Locana in Dhyana Sangha. Heavenly Dhyani-Bodhisattva endowed with Sam- 

bhogakaya of absolute completeness. 
III. Vairocana in Nirvana. Dhyani-Buddha endowed with Dharma-kaya of abso- 

lute purity in Nirvana. 

Tri-kona (S.) Triangle. The tri-kona is the symbol of the Tri-ratna, and, according to the secret 
doctrine of certain sects, represents the yo ni, ' from which the world was manifest ', the 
source of all things. The triangle is often found in Nepalese temples dedicated to the Buddha- 
iaktis and figures in the Garbhadhatu mandala immediately above the five-leaved lotus 
enclosure (v. Vajradhatu, Tri-ratna and PI. xvi). The Japanese look upon the triangle as a 
flame-symbol—' body of fire ' (third element) — which destroys all that is impure. 

The Buddha, according to Beal, once 'discoursed on the symbol "I" with three dots ■"• 
arranged as a triangle resting on its base ', and ! used the triangle as a symbol of the em- 
bodied form of the Tatliagata 

When seated in dhyana-mudra the Buddha forms a perfect triangle resting on its base, 
and it is believed by Buddhists to have been his attitude in the womb of his mother. In the 
Garohadhdlu mandala the triangle rests on its base, and, according to the esoteric doctrine, 
is the form which is symbolical of material essence. The triangle with the point below is 
the symbol of the highest form of spirituality— the spiritual essence of Adi-Buddha. 
Tri-loka (S.) The celestial, terrestrial, and infernal divisions of the versatile universe created by 
Brahma. 

Tri-murti (S.) Buddhist triad : Manjusri, Avalo kites vara, and Vajrapani. 

Tri-ratna (S.) The three jewels — Buddha, Dharma, Sangha (Buddha, the Law, the Community). 
The three jewels are symbolized by the trisula, by the triliteral syllable a-u-m (v. 6m!), and 
by the tri-kona. 

In the Buddhist scriptures it is written that Adi-Dharma revealed herself from a point in 
the centre of the triangle. From one side of the triangle she ' produced Buddha ; from 
another side, Dharma ; and from the third side, Sangha '. Adi-Dharma is therefore the 
mother of the Buddha that issued from the first side (right side of the triangle. All the 
Buddhas are born from the right side of their mothers). The Dharma that issued from the 
second side is the ' wife of the Buddha of the first side and the mother of the other Buddhas 
(v. Hodgson, The Languages, History, and Religion of Nepal and Tibet, p. 87.) 

According to the esoteric doctrine, Buddha represents the spiritual essence, ' the efficient 
cause of all '. Dharma is the material essence, the ' plastic cause ' — ' a co-equal bi-unity with 
Buddha '. Sangha is the compound of Buddha and Dharma, ' the immediate operative cause 
of creation'. 

Certain Northern Buddhist sects interlink the doctrine of the Tri-ratna with that of the 
Tri-kaya, and look upon Dharma as the Dhyani-Buddha, and Sangha as the Dhyani-Bodhi- 
sattva. 

Tri&Ma (S.) Lit. tri (three), &ala (points), a three-forked flame which Burnout believes to be the 
invocation of the ' Inchest '. The trisiila, which is an emblem of Buddhism, is represented in 
the form of a trident, and may surmount a round object, which Beal believes to symbolize 
the sun with a flame or ' Empyrean above it '. 

There is much diversity of opinion in regard to the trimla. According to d'Alviella, ' some 
have seen therein the monogram of Buddha ; others, the symbol of Dharma, the Law, which 
sums up the doctrine of Buddhism; others, again, a representation of the tri-ratna, the 
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3. Buddha having passed through and existing in three forms : 

I. Sakya-muni on earth. Earthly Buddha endowed with Nirmana-kaya, having 

passed through innumerable transformations on 
earth. 

II, Locana in Dhyana Sangha. Heavenly Dhy&ni-Bodhisattva endowed with Sam- 

bhogakaya of absolute completeness, 
III. Vairocana in Nirvana, Dhyani-Buddha endowed with Dharma-kay a of abso- 

lute purity in Nirvana. 

Tri-kmia (S.) Triangle. The tri-kowt is the symbol of the Tri-ratna, and, according to the secret 
doctrine of certain sects, represents the yoni, ' from which the world was manifest ', the 
source of all things. The triangle is often found in Nepalese temples dedicated to the Buddha- 
iaktis and figures in the Garbhadhalv, mandala immediately above the five-leaved lotus 
enclosure (v. Vajradhalu, Tri-ratna and PI. xvi). The Japanese look upon the triangle as a 
flame-symbol—' body of fire ' (third element) — which destroys all that is impure. 

The Buddha, according fco Beal, once ' discoursed on the symbol " I " with three dots ■ " • 
arranged as a triangle resting on its base and ' used the triangle as a symbol of the em- 
bodied form of the Tatlmgata '. 

When seated in dhydna-mudrd the Buddha forms a perfect triangle resting on its base, 
and it is believed by Buddhists to have been his attitude in the womb of his mother. In the 
Garhhadhatw mandala the triangle rests on its base, and, according to the esoteric doctrine, 
is the form which is symbolical of material essence. The triangle with the point below is 
the symbol of the highest form of spirituality— the spiritual essence of Adi-Buddha, 
Tri-loka (S.) The celestial, terrestrial, and infernal divisions of the versatile universe created by 
Brahma. 

Tri-mwrti (S.) Buddhist triad : Manjusrl, A valo kites vara, and Vajrapani. 

Tri-rat'na (S.) The three jewels — Buddha, Dharma, Sangha (Buddha, the Law, the Community). 
The three jewels are symbolized by the insula, by the triliteral syllable a-u-m (v, Omf), and 
by the tri-kona. 

In the Buddhist scriptures it is written that Adi-Dharma revealed herself from a point in 
the centre of the triangle. From one side of the triangle she ' produced Buddha ; from 
another side, Dharma ; and from the third side, Sangha '. Adi-Dharma is therefore the 
mother of the Buddha that issued from the first side (right side of the triangle. All the 
Buddhas are born from the right side of their mothers). The Dharma that issued from the 
second side is the ' wife of the Buddha of the first side and the mother of the other Buddhas '. 
{v. Hodgson, The Languages, History, and Religion of Nepal and Tibet, p. 87.) 

According to the esoteric doctrine, Buddha represents the spiritual essence, ' the efficient 
cause of all '. Dharma is the material essence, the ' plastic cause ' — ' a co-equal bi-unity with 
Buddha '. Sangha is the compound of Buddha and Dharma, ' the immediate operative cause 
of creation'. 

Certain Northern Buddhist sects interlink the doctrine of the Tri-ratna with that of the 
Tri-kaya, and look upon Dharma as the Dhyani-Buddha, and Sangha as the Dhyani-Bodhi- 
sattva. 

Trisula (S.) Lit. tri (three), iula (points), a three-forked flame which Burnouf believes to be the 
invocation of the ' highest The trisula, which is an emblem of Buddhism, is represented in 
the form of a trident, and may surmount a round object, which Beal believes to symbolize 
the sun with a flame or ' Empyrean above it '. 

There is much diversity of opinion in regard to the trimla. According to d'Alviella, ' some 
have seen therein the monogram of Buddha : others, the symbol of Dharma, the Law, which 
sums up the doctrine of Buddhism; others, again, a representation of the tri-ratna, the 
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three-fold jewel formed by Buddha, his Law, and his Church '. Sir George Birdwood claims 
that the triiula stands for the Tree of Life, and by some it is looked upon as a symbol of 
lightning. According to Burnouf, it is merely one of the sixty-five signs o£ Buddhahood 
which adorn the impression of the Master's feet. 

The Singalese Buddhas have a three- forked flame issuing from the ushnisha. The Sva- 
bhavika sect, a generally accepted school of Buddhism in China, took for its emblem a tri&ula 
rising out of a lotus-flower (v, p. 5). The urna on the forehead of some of the Buddhas in 
the Turfan frescoes discovered hy Herr von Le Coq have a red flame-glory forming three 
points. Among these Buddlnst frescoes 1 is one of a trident surmounting an eight-spoked 
wheel, on either side of which is a gazelle, thus symbolizing the sermon of the Buddha in 
the deer-park at Benares. 

TH-yana (S.) Lit. * three vehicles '—the Mahay ana (great vehicle), the Madhyama-yana (middling 
vehicle), Hinayana (lesser vehicle), the three Buddhist means of attaining Nirvana. 

Tsa-tsa (M.) Moulds of Buddhist gods made of ashes of saints mixed with mud and corn. v. 
&anra. 

Tse-bum (T.) v. Kalasa. 

UpdyiJca (S.) Theistic triad — Dharma, Buddha, and Sangha. 

Urna (S.) The urna is the fourth of the thirty-two superior marks of a Buddha, and is repre- 
sented by a small, round protuberance above the bridge of the nose. 

The Sanskrit word urna means ' tuft of hair ', which, according to tradition, should be 
white and ' shine like silver '. It indicates a predestination to Bodhi. 

In the Buddhist scriptures the urna is referred to as follows : 1 The countenance of Buddha 
was transfigured, while the tuft of hair on his forehead radiated forth a brilliant light '. 
And again, 1 Gautama was seated on a white lotus supported by a white elephant. From a 
white spot on his forehead shone a brilliant light which illuminated the universe.' The 
Japanese believe that five colours radiated from the urna. 

The urna, is the divine eye — a sign of spiritual insight. According to Havell, it is the 
' spiritual consciousness of soul-sight as distinguished from eyesight and intellectual percep- 
tion 1 (Ideals of Indian Art, p. 50). 

Both the Buddhas and Bodhisattva have the urria on the forehead as well as, sometimes, 
on the palms of the hands and soles of the feet. The Bodhisattva on the frescoes brought 
from Turfan by Herr von Le Coq have the urna on the forehead and breast outlined by a 
red flame, thus resembling the flaming pearl (v. cintatnani). 

It is difficult to make out the origin of the urna, unless it came from the superstition of 
the people of Northern India, who believed that if the eyebrows met over the bridge of the 
nose it was a sign of great mental superiority. 
Ushnisha (S.) (T. Tsugtor.) The protuberance on the skull of the Buddhas. 

The ushnisha is the seat of the intellectual faculties — the receptacle of the divine tnanas 
of the Buddha. The Platonists believed that the soul was centred in the head, which notion, 
according to Mead, was * presumably the influence of the old Oriental mystic doctrine of 
Asia Minor or higher Asia'. They further believed that the soul had a radiant vesture 
(Augoeides) which manifested itself ' spark-like '. If we accept the hypothesis that the 
ushnisha is the receptacle of the manas of the Buddha, might not the flame, which is some- 
times represented issuing from the protuberance, indicate the ' spark-like ' radiance of the 
' vesture of the soul ' 1 

The ushnisha is the first and most important of the thirty-two superior signs of a Buddha, 
and probably the last acquired. In the Indian scriptures the Buddha at his birth, or in the 
different episodes of his life before his supreme Enlightenment, is not represented with the 

1 In the Museum fur YBlkerkunde, Berlin. 
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protuberance of the skull. It is not until he achieves Buddhahood under the Bodhi-tree 
that he is represented with the full-sized ushnisha. (v. the Buddhas.) 

Ushnisha- means ' turban ' or ' dressed hair ', The Gandhara school never represented the 
Buddha with the protuberance on the skull, hut with long wavy hair drawn up on the top 
of the head in a cluster of curls, or a knot which concealed, or took the place of, the protuber- 
ance. They thus seem to have followed the Brahmanical representations of the Buddha, for 
the ninth avatar of Vishnu was represented with long hair arranged in a knot on the top of 
his head. 

According to Buddhist tradition, which was followed by the Indian artists, the hair of the 
Buddha should be short, the curls falling from left to right, and the protuberance should also 
be covered with short curls. 

The shape of the ushnisha varied somewhat in different countries. 

In Nepal the protuberance was round on the top and placed nearer the forehead than in 
North-Eastern India, where it was represented more pointed in shape. The ushnisha of the 
Nepalese Buddhas was sometimes surmounted hy a ball from which issued a flame. In the 
Stiryanamarsutra it is written, ' Buddha caused to issue from his head a flood of glory 
composed of a hundred precious rays'. 1 

In Tibet the protuberance was higher than in India, and often surmounted by a flaming 
pearl. There are examples of a small protuberance above the usual ushnisha the whole 
surmounted by a pearl. 

In China and Japan the ushnisha was generally low and large at the base, sometimes with 
a tonsure on the top of the protuberance. The Tibetan type, however, was often followed. 
In Japan the ushnisha is called f<m-1cen-tcho-so, or the ' invisible form of the skull '. It was 
believed that only the initiated were able to see the protuberance on the skull of a Buddha. 

In Burma and Siam there was either a high, pointed flame issuing from a low ushnisha, 
or a spike-shaped head-piece, often elaborately ornamented, entirely covering the protuber- 
ance. In Cambodia the ushnisha was very pointed. 

In Java the protuberance was either low and small at the base, or high and large at the 
base. 

In Ceylon the ushnisha is usually very low, and the Buddha almost always has a three or 
five-forked flame rising from the top of the protuberance. It is one of the characteristics of 
the Singalese Buddhas. 

The protuberance of the skull, according to Grunwedel, was regarded as a sign of super- 
natural wisdom of a Buddha. According to Eitel the ushnisha was first a coil of hair, which 
later took the form of a protuberance on the skull. Schlagintweit claims that the Buddhist 
sculptors adopted the style of representing the Buddha with a coil of hair on the top of his 
head because it was the Brahmanical way of dressing the hair. They thus ' conferred on 
their sublime Master this prerogative of the highest Indian caste '. 
Utpala (S.) Blue lotus, v. padma. 

Vttara-bodhi (S.) Mudrd of best perfection. (J. Benge-no-in.) All the fingers are locked (the 
palms turned underneath), with the exception of the thumbs and indexes, which touch at the 
tips, the fingers being extended upward. In Japan the second fingers are also often upright, 
while the other fingers are in the above pose. The attitude is emblematic of the lotus-flower, 
and is the mudra of Buddha, Liberator of Serpents, Aval okites vara (p. 63 and PI. xx), Kuan- 
yin (PI. lxiv), and of Bate Ewan-non (PI. xxxn, figs, e and d). 

Vahana (S.) The mount of a god. The mount of Amitabha and Sarasvati is a peacock ; that of 
Akshobhya, Samantabhadra (Fugen), Yakushi and Kongo-satta is an elephant. The mount of 
Vairocana and of Mafijusri is a lion ; of Tsangs-pais a horse or dragon ; of Lha-mo is a mule. 

1 Beal, Catena, p. 289. v. siiiya. 
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protuberance of the skull. It is not until he achieves Buddhahood under the Bodhi-tree 
that he is represented with the full-sized usknwka. (v. the Buddhas.) 

TJsknisha, means ' turban 1 or 1 dressed hair ', The Gandhara school never represented the 
Buddha with the protuberance on the skull, but with long wavy hair drawn up on the top 
of the head in a cluster of curls, or a knot which concealed, or took the place of, the protuber- 
ance. They thus seem to have followed the Brahinanieal representations of the Buddha, for 
the ninth avatar of Yishnu was represented with long hair arranged in a knot on the top of 
his bead. 

According to Bnddliist tradition, which was followed by the Indian artists, the hair of the 
Buddha should be short, the curls falling from left to right, and the protuberance should also 
be covered with short curls. 

The shape of the ushnisha varied somewhat in different countries. 

In Nepal the protuberance was round on the top and placed nearer the forehead than in 
North-Eastern India, where it was represented more pointed in shape. The uskniska of the 
Nepal ese Buddhas was sometimes surmounted by a ball from which issued a flame. In the 
ffaryanamarmtra, it is written, ' Buddha caused to issue from his head a flood of glory 
composed of a hundred precious rays'. 1 

In Tibet the protuberance was higher than in India, and often surmounted by a flaming 
pearl. There are examples of a small protuberance above the usual ushnwha the whole 
surmounted by a pearl. 

In China and Japan the ushnleka was generally low and large at the base, sometimes with 
a tonsure on the top of the protuberance. The Tibetan type, however, was often followed. 
In Japan the ushntska is called fou-ken-tchoso, or the ' invisible form of the skull It was 
believed that only the initiated were able to see the protuberance on the skull of a Buddha. 

In Burma and Siam there was either a high, pointed flame issuing from a low uehnwha, 
or a spike-shaped head-piece, often elaborately ornamented, entirely covering the protuber- 
ance. In Cambodia the ushnisha was very pointed. 

In Java the protuberance was either low and small at the base, or high and large at the 
base, 

In Ceylon the ush-niaha is usually very low, and the Buddha almost always has a three or 
five-forked flame rising from the top of the protuberance. It is one of the characteristics of 
the Singalese Buddhas. 

The protuberance of the skull, according to Griinwede], was regarded as a sign of siiper- 
natural wisdom of a Buddha. According to Eitel the ushnisha was first a coil of hair, which 
later took the form of a protuberance on the skull. Schlagintvveit claims that the Buddhist 
sculptors adopted the style of representing the Buddha with a coil of hair on the top of his 
head because it was the Brahmanieal way of dressing the hair. They thus ' conferred on 
their sublime Master this prerogative of the highest Indian caste '. 
Utpala (S.) Blue lotus, v. padma. 

Uttara-bodhi (S.) Mudrd of best perfection. (J. Menge-no-in.) All the fingers are locked (the 
palms turned underneath), with the exception of the thumbs and indexes, which touch at the 
tips, the fingers being extended upward. In Japan the second fingers arc also often upright, 
while the other fingers are in the above pose. The attitude is emblematic of the lotus- flower, 
and is the mudrd of Buddha, Liberator of Serpents, Avalokites vara (p. 63 and PI. xx), Kuan- 
yin (PI. LXIV), and of Bato Kwan-non (PI. XX XII, figs. C and d). 

Vahana (S.) The mount of a god. The mount of Amitabha and Sarasvati is a peacock ; that of 
Akshobhya, Samantabhadra (Fugen), Yakushi and Kongo-satta is an elephant. The mount of 
Vairocana and of Manjusri is a lion ; of Tsangs-pais a horse or dragon ; of Lha-mo is a mule. 

1 Beal, Catena, p. 289. v. surya. 
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Avalokitesvara, Manjusri, Tara, and the female form of Kuan-yin, as well as Janibala, may 
be on a roaring lion. v. Simhanada. 
Vajra (S.) {T. rdo-rje, M. vacir or o6ir, C. Jcin-kang, 3. kongo.) Lit. ' diamond or that which 
is indestructible. Generally translated ' thunderbolt \ or that which destroys bat is itself 
indestructible. It is likened to the Mystic Truth which cannot be destroyed, or to Wisdom 
that destroys all passions. 

The vajra is elaimed by some to be of Western origin and an adaptation of the thunderbolt 
symbol held by Jupiter. The Assy ro- Chaldean gods were represented holding a trident <v. 
tri&vla) with the points zig-zag shaped, representing lightning. In Mesopotamia the gods 
hold a double trident, which is also found in the caves of Ellora, as well as other parts of 
India, in the hand of Siva. The Northern Buddhists believe that Buddha wrested the vajra 
(double trident) from the Hindu god Indra, and adopted it as a Buddhist symbol with the 
slight change of closing the points of the darts. The Indian vajra with three darts is fiat 
and the points do not touch, The Tibetan ' thunderbolt ' with four darts is round, and as the 
points are closed the two ends resemble lotus-buds in form. A fifth dart runs through the 
centre of the vajra., from end to end, making five darts, which represent the five bodies of 
the Dhyani-Buddkas. 

In Japan the vajra {kongo), called doko (or iokko), has only one dart, which is four-sided. 
There is also a three-darted vajra, the san-ko, which resembles the Indian form in that it is 
flat and that the points are not closed. The five-darted kongo, the go-ko, differs from the 
Tibetan vajra in that all the five darts are outside. It is looked upon as representing the 
five elements as well as the five bodies of the celestial Buddhas. If the vajra has seven darts 
around an eighth, it is called kyukokyo. For 1 nature ' vajra, v. Himitsu Jinn. 

Padmasainbhava introduced the vajra into Tibet, and through his influence it became most 
popular. The priests adopted its use to exorcise devils, and it was also introduced into the 
ceremonies for worshipping Amitayus (v. s.). 

In the esoteric doctrine the vajra is the mystic symbol of the linga, and the expression, ' in 
vajra attitude \ is the attitude of yab-yum. 

The vajra is the special symbol of Akshobhya and of Vajrapani. Vajradhara holds it in 
his right and the ro/ra-hundlcd bell in his left hand, as does also Trailokyavijaya, Kongosatta, 
and Aizen-myo-6 ; Vajrasattva holds it balanced on his right hand, while the left band holds 
the vajra-hand\&d bell on his hip. The vajra is carried as an accessory symbol by all the Yi- 
dam, but not by the Dharmapala. 
Vajra-dhatn (S.) The mandala of the Two Parts (Vajra-dhatu and Garbha-dhatu) occupies a 
most important position in the teachings of the Yoga doctrine, v. mandala. 

According to Kobo Daishi, who founded the Yoga school (Shin-gon) in Japan, the teachings 
of the mystic doctrine were too profound to he expressed by words, and eould only be taught 
to the ignorant by means of illustrations. The * Two Parts ' are therefore represented by two 
diagrams, for details of which see Bunyiu Nanjio, A Short History of the Twelve Japanese 
Sects, p. 88. 

The Vajra-dhatu is the ' diamond ' element. Vajra is here translated ' diamond ' rather 
than 1 thunderbolt', and represents the Spiritual world, or complete Enlightenment — the eso- 
teric teachings of the Dharma-kaya as against the exoteric teachings of the Nirmana-kaya. 
It is the sixth element, the manas (mind), and is symbolized by the triangle with the point 
below (v. tri-kona), as well as by the full moon. It is located in the West, and is symbolized 
by the setting of the sun. 

The Garbha-dhatu is the ' matrix ' or 1 embryo ' element— the Material World. It is likened 
to the womb in which all of the child is conceived— its body, mind, &c. It is the vlja mantra 
A, which contains all the universe — protects and nourishes it. It is reason, form, and the 
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five elements — earth, water, fire, air, and ether. It is symbolized by the triangle resting on 
its base, which is found in the diagram of the Garbha-dhatu above the five-leaved lotus 
enclosure in the Sarvajna section (PI. xvi). The fuU-blown lotus (in reality, the sun) is also 
its symbol. 

The location of the Matrix -element is in the East, and is symbolized by the rising of 
the sun. 

The Vajra-dhatu and Garbha-dhatu are one, for Wisdom cannot exist without Reason, nor 
Reason without Wisdom, and this is expressed by the Mandala of the Two Parts, as well as 
by the mudra of the Six Elements (v. Vairocana). The Union of the Spiritual and the 
Material is symbolized in Nepal by the flame rising from the lotus-flower or moon -crescent 
(v.Vajrasattva) and by the flame rising from the kala&a as seen in the paintings on the in- 
side of the covers of the MS. Add. 1643 in the University Library, Cambridge ; in Tibet, by 
the aiofca branch in the ambrosia vase ; in China, by the willow in the kala&a ; in Japan, by 
the vajra issuing from the ambrosia vase (PI. xvi), as well as by two vajras interlaced, and 
in both the Chinese and Nepalese yin-yang. (The Japanese yin-yang contains three seg- 
ments.) The mantra, ' Om, mani padme, hum ! " is an expression of the Mystic Union (v. 
6m), as is also the mudra of the dogmatic form of Avalokitesvara ; and the Ni-o signify the 
Two Parts. In fact, the Yoga school of Mahayana Buddhism is founded on the One-ness of 
the Vajradhatu and Garbhadhdtu. 

Vajra-kum-kara (S.) Mudra of Buddha Supreme and Eternal. The wrists are crossed at the 
breast, which indicates intensity, and the hands hold symbols, usually the vajra and ghanta. 
Special mudra of Vajradhara, Sam vara, Trailokyavijaya, and of most of the gods when hold- 
ing their iaktis, 

Vajramma (S.) v. Asana. 

Vara (S.) or Varada. Mudra of Charity. The arm is pendent, with all the fingers extended 

downward, and the palm turned outward. Mudra of the Taras and of many gods. 
Vihara (S.) Buddhist monastery. 

Vvja (S.) (J. Shu-ji.) Root, radix, seed. The germ of a mantra (v. s.) — a mantra-seed. A vija 
mantra is a letter or syllable used in casting spells and in the invocations of the gods (v. 
dharani and sadhana). The elements came from the vijas. In the Puja Kanda it is writ- 
ten : ' from the vlja of the letter Y, air ; from that of the letter R, fire ; from that of the letter 
y (or B), water ; from that of the letter L, earth, and from the letter A proceeded Akasa, or 
ether (v. Vajradhatu and 6m). The most commonly known v%ja mantra is that of Avalo- 
kitesvara, ' Hri I ' which is a contraction for Hridaya or * (Sacred) Heart 

Vikvavajra (S.) Lit. 1 double-vajra' , or thunderbolt, is the special symbol of Ushnishavijaya and 
Amoghasiddhi and his sakti, Tara. Sam vara has it in his head-dress, v. Vajra. 

Vitarlca (S.) Mudra of argument. The dogmatic attitude is represented with the arm bent and 
all the fingers extended upward, except either the index or the ring finger, which touches 
the tip of the thumb, forming the ' triangular pose * The palm of the hand is turned out- 
ward. Mystic gesture of the Taras and of the eight Bodhisattva. In Japan the mudra 
called semmui corresponds with the vitarka, the only difference being that the index and 
thumb do not touch at the tips. The thumb is pressed against the palm of the hand. 

Yab-yum (T.) Lit. ' Father-Mother Attitude of a god {yah) when embracing his takti (yum), 
also called ' in vajra attitude ', 

Yaksa (S.) Demons in the suite of Kuvera. 

Yana (S.) Vehicle, v. Tri-ydna. 

Yin-yang (C) Lit. 'female-male', or the two first causes. The primal causation is represented 
by a circle divided into two equal parts. In China the two equal segments are in tadpole 
shape. In Nepal they are divided by a wavy line (v. Hodgson, The Journal of the Asiatic 

sat D d 


MONGOLIAN AND JAPANESE WORDS USED IN TEXT 


201 


five elements— earth, water, fire, air, and ether. It is symbolized by the triangle resting on 
its base, which is found in the diagram of the Garbha-dhdtu above the five-leaved lotus 
enclosure in the Sarvajfia section (PI. XYi). The full-blown lotus (in reality, the sun) is also 
its symbol. 

The location of the Matrix -element is in the East, and ia symbolized by the rising of 
the sun. 

The Yajra-dhdtu and Garbha-dhatv, are one, for Wisdom cannot exist without Reason, nor 
Reason without Wisdom, and this is expressed by the Mandala of the Two Parts, as well as 
by the mudrd of the Six Elements (v. Vairocana). The Union of the Spiritual and the 
Material is symbolized in Nepal by the flame rising from the lotus-flower or moon -crescent 
(v.Vajrasattva) and by the flame rising from the kala&a as seen in the paintings on the in- 
side of the covers of the MS. Add. 1(543 in the University Library, Cambridge ; in Tibet, by 
the a&oka branch in the ambrosia vase ; in China, by the willow in the Jcalam ; in Japan, by 
the vajra issuing from the ambrosia vase (PI. svi), as well as by two vajras interlaced, and 
in both the Chinese and Nepalese yin-yang. (The Japanese yin-yang contains three seg- 
ments.) The monira, 1 Om, mani padme, hum 1 ' is an expression of the Mystic Union (v. 
Om), as is also the mudrd of the dogmatic form of Avalokitesvara ; and the Ni-5 signify the 
Two Parts. In fact, the Yoga school of Mahayana Buddhism is founded on the One-ness of 
the Vajradhatu and Garbkadhdiu. 

Vujra-hum-hara (S.) Mudrd of Buddha Supreme and Eternal. The wrists are crossed at the 
breast, which indicates intensity, and the hands hold symbols, usually the vajra and gkantd. 
Special mudra of Vajradhara, Samvara, Trailokyavijaya, and of most of the gods when hold- 
ing their saktis. 

Vajrdsana (S.) v, Asana,. 

Vara (S.) or Varada. Mudrd of Charity. The arm is pendent, with all the fingers extended 

downward, and the palm turned outward. Mudrd of the Taras and of many gods. 
Vihdra (S.) Buddhist monastery. 

V%ja (S.) (J. Shu-ji.) Root, radix, seed. The germ of a mantra (v. s.)-a mantra-seed. A vija 
mantra is a letter or syllable used in casting spells and in the invocations of the gods (v. 
dhdranl and sadhana). The elements came from the vijas. In the Pujd Kdnda it is writ- 
ten : ' from the vlja of the letter Y, air ; from that of the letter R, fire ; from that of the letter 
V (or _B), water ; from that of the letter L, earth, and from the letter A proceeded Akasa, or 
ether (v. Vajradhatu and 6m). The most commonly known vija mantra is that of Avalo- 
kitesvara, [ Hri ! ' which is a contraction for Hridaya or ' (Sacred) Heart 

Vi&vavajra (S.) Lit. ' double-wajra', or thunderbolt, is the special symbol of Ushnishavijaya and 
Amoghasiddhi and his xakti, Tara. Samvara has it in his head-dress, v. Vajra. 

Vitarlca (S.) Mudrd of argument The dogmatic attitude is represented with the arm bent and 
all the fingers extended upward, except either the index or the ring finger, which touches 
the tip of the thumb, forming the ' triangular pose \ The palm of the hand is turned out- 
ward. Mystic gesture of the Taras and of the eight Bodhisattva, In Japan the mudrd 
called semmui corresponds with the vUarha, the only difference being that the index and 
thumb do not touch at the tips. The thumb is pressed against the palm of the hand, 

Yab-yum (T.) Lit. ' Father-Mother '. Attitude of a god (yab) when embracing his Sakti (yum), 
also called ' in vajra attitude ', 

Yaksa (S.) Demons in the suite of Kuvera. 

Ydna (S.) Vehicle, v. Tri-yama. 

Yin-yang (C.) Lit. 'female-male', or the two first causes. The primal causation is represented 
by a circle divided into two equal parts. In China the two equal segments are in tadpole 
shape. In Nepal they are divided by a wavy line (v. Hodgson, The Journal of the Asiatic 
ast d d 
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Society, vol. xviii, PL Hi). In Japan the corresponding symbol is a circle divided into three 

equal tadpole -shaped segments. 
Yoga (S.) From the Sanskrit root Yuj or * union It signifies the union of the Spiritual with 

the Material, or communion with the Universal Spirit, and is represented by the Mand a ^ a of 

the Two Parts, v. Vairocana. 

The Yoga is the practice of ecstatic meditation, and was introduced into Hinduism by 

PataSjali in the second century B. c. It was grafted on the Mahay&na System by Asanga, 

in the middle of the sixth century a.d., introduced into China A.D. 720, and into Japan by 

K6bo Daishi in the ninth century. 
Yogacarya (S.) Lit. 1 school of Yoga '. 

Zushl (J.) Small Japanese travelling shrine in which is enshrined the image of a god. (v. PL 
xliii, fig. c.) 
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relief de Ganclhara, representant le Dieu de l'Enfer, Yama ; 7. Contribution a l'e'tude des 
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1918. 
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Pozdnieev (A.). — Ocherki byta buddiyskih monastyrei, etc. (Esquisse de la vie des cou vents et du 
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Atria (pandit), 163. 
Aurora, 133. 

Avalokitesvara, 14, 16, 21, 28, 35, 37, 38, 39, 41, 
45, 46, 57-9, 60, 62, 78, 90, 91, 92, 95, 97, 
106, 107, 114, 118, 119, 120, 121, 122, 123, 
125, 129, 135, 151, 159 n., 163. 

— table of different forms, 55-6. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 57. 

— special characteristics, 57. 

— first representations, 59. 

— different representations of, 60-84. 

— Tantra forms, 65-70. 

— Dogmatic form, 66-7 ; as Buddha, 55 n. 

— forms from sadliana, 68-70, 123. 
Avesta, 38. 


Ba-to {Kwan-non), 41, 58 n., 89, 91, 92, 93, 94-5, 
162, 163. 

— representations of, 95. 

— resemblance to Hayagrrva, 95. 
bde-wic'og (T.), Samvara, 1 45. 
Beg-ts'e, 124, 147, 148, 150, 151. 

— Tibetan and Mongolian names, 151. 

— special characteristics, 151. 

— legend of, 151. 

— representation of, 151. 

Ben ten (Dai-ben-zai-ten), 127, 167, 173. 

— legend of, 128. 

— popular representation of, 128. 

— with body of a snake, 128. 

— Tantra form, 128-9. 
Ben-zai-ten (J.), Saras vatl, 127. 
Bhagavan 16. 

Bhagavat, 16. 

Bhairava (Yamantaka), 113, 164. 
Bhaisajyaguru (Bhaishajyaguru), 24, 29, 35. 
Bhikshunr, 13, 175. 

BhrikutI,' 24, 63, 66, 69, 117, 119, 124-5, 163. 

— Tibetan and Mongolian names, 1 24. 
■ — ■ special characteristics, 124. 

— representations of, 124-5 ; as Khadiravani- 

Tara, 125 ; as Vajra-Tarft, 125. 
Bhumispar^a, 19; #. Glossary. 
Bhufijati, 156. 
Bhuvana, 2, 2 n., 44 n. 
Bi-har, representations of, 169. 
Bija, 28 ; v. Glossary, vija. 
Bikuchi (J.), BhrikutI, 124. 
bilig-tm iinadu kijaghar-a kurilksen (M.), Prajna- 

paramita, 130. 
Binzuni sama, 24, 25, 
Bishamon, 156, 158, 167, 168. 

— representation of, 167. 
bisman tegri (H.), Kuvera, 156. 
blo-bzan grags-pa (T.), Ts'oh-k'a-pa, 177. 
Bodh'-Gaya. 15, 17, 19, 23, 115. 
Bodhi, 10, 44. 

Bodhidharma, 175. 
Bodhi-jnSna, 10. 

Bodhisattvavadana-kalpalata, 13, 14. 


Bodhi-tree (or 'Bo-tree', v. Glossary, Bodfii-druma), 

12, 15, 16 n., 17, 19, 30, 116, 166. 
Boro Boedoer, 6. 

Brahma, 12, 53, 59, 61, 63, 64, 65, 68, 118, 127, 

134, 144, 145, 149, 150, 151, 166. 
Bribsun, 120. 

Brihadaranyaka Upanishad, 68. 
Buddha-dakinl, 114. 
Butch o (J.), Ushmshavijaya, 135. 
Byaku-i Kwan-non, 83, 99, 100. 
byams-pa (T,), Maitreya, 21 . 


Sagkan dara eke (M.), White Tara, 122. 
£aghan sigurtei (M.), Sitatapatra, 136, 
iaghlasi iigei gereltu (M.), Amitabha, 37 
daghlasi ugei namtu (M.), Amitayus, 39. 
dagh-un-kurde (M.), Kalacakra, 146. 
Caitya, 30, 42, 167 ; v. Glossary. 
Cahra, 18, 19; v. Glossary. 
Candra, 64, 107, 107 n., 143; v. Glossary. 
Catur maharaja (Lokapala), 166. 
Chanda, v. Cunda, 129 n, 
Ch'ang-sheng fo (C), Amitayus, 39. 
Chebu dam-ehan, representation of, 169. 
Chen Ts'ai, 81, 82, 84. 
Chieh-yin fo, 41. 
Ch'l'-kwo, representation of, 167. 
Choi-chung, representation of, 169. 
dkos-siyon {table of), 1 47-8. 

Ch'u-chu-chang (C), Sarvanlvarana-vishkambhin, 
106. 

Chun-ti (U), Chunda, 129. 

Cintamani, 47, 96, 99, 99 n., 104, 173 n. j V. Glos- 
sary. 

Cintamani-cakra (Nyo-i-rin), 95-6. 

— representation of, 96. 
Citipati, 165, 171. 

— representation of, Z71. 

— legend of, 171. 
Confucius, 172. 
cos-rgyal (T.), Yama, 152. 
Cullahariisa Jataka, 1 36. 

Cunda (or Cuntl), 92, 93, 117, 129. 

— Tibetan and Chinese names, 129. 

— special characteristics, 129. 

— form according to sadliana, 1 29. 

— representations of, 129-30, 


Dahla, representation of, 169. 
Dai-ko-ku (J.), Mahakala, 160. 

— representation of, 162. 

Dai-nicht Nyorai (J.), v. Vairocana, 2 n., 8, 31, 32, 

33, 35, 1 70. 
dain-i darugksan (M.) : Arhat, 1 74. 
Dakini, 117, 119. 

— popular form of, 119. 

— group of five dakinr, 119. 

— as Vajravarahr, 134, 138. 

— as Naro-mk'ha-spyod-ma, 138. 

— as Simhavakha, 140, 
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Dakini, as Vajra-dakinl, 140. 
Dam-can (Damchan) rdor-legs (dorje-legpa), re- 
presentation of, 169. 
Danda-jizo, 106. 
dam eke (M.), Tara, 119. 
dbyans-can-ma (T.), Sarasvatl, 127. 
Detsan (king), 148, 176. 
Devas, 106. 

Dhanada {Green Tara), representation of, 123, 
Dharanl, 32, 120, 129, 162 ; 0, Glossary. 
Dharm'a, 2 n., 12, 21, 45. 

— representation of Dharma personified, 21, 28, 

104 ; v. Glossary. 
Dharmadhatuvagisvara Manjusrl, 109, 113. 

— representation of, 113. 
Dharma-kaya, 11, 12, 28, 45. 

Dharniapala, 35, 49, 113, 142, 121, 148-9, 152, 
155, 176. 

— table of, 147. 

— ■ worship of, 148. 

— symbolic meaning, 148. 

— groups of, 148. 

— popular forms of, 148-64. 
Dharmasanka-samadhi-Manjusn, 109, 112, 

— representation of, 112. 
Dharmavajra, 4, 5. 
Dhritarashtra, 116, 168, 169. 
Dhyana, 19; ». Glossary. 
Dhyanasana, 7. 

Dhyani-Bodhisattva, 4, 11, 12, 28, 30, 43-6, 104, 
148. 

— mortal Bodhisattva, 44. 

— ■ the stages of a Dhyani-Bodhisattva, 44-5. 

— group of eight, 45. 

— group of five, 43, 45, 46. 

— ■ popular representation of, 46. 

— group of four, in China, 46 ; in Japan, 46. 

— table of, 43. 

— different forms of, 47-116. 
Dhyani-Buddhas, 3, 4, 5, 10, 11, 28-30 ; 45, 47, 

60, 63, 64, 65, 81, 119, 121, 123, 142. 

— sixth Dhyani-Euddha, 29. 

— table of, 27. 

— - representations of, 29. 

— different forms of, 31-42. 
Digambara, 3. 

Dipa, 13, 14. 

Dipankara Buddha, 10, 12-15, 62, 160. 

— Tibetan, Mongolian, and Chinese names, 12. 
— ■ special characteri sties, 12. 

— legends of, 12, 13, 14. 

— representations of, 14 ; in China, 15. 
Dlpavati, 12. 

Divy&vadana, 157. 

don-grub (T.), Amogha-Biddhi, 42. 

Dosh5, 91. 

dpal-ldan-lho-mo {T.), Lha-rao, 149. 

Drag-ched (v. Dharmapala), 147, 148-9, 152. 

Dsambhala, 156. 

Durga devl, 93, 118. 

dur-Wrod bdag-po {T,), Citipati, 171. 

dus-Vor {T.), Kalacakra, 146. 


dwlcyi hkor-lohi mts'an {T.), Adi-Buddha, 2. 
Dvipa, 12. 
Dzun-gar, 132, 133. 

egebi deguu (M.), Beg-ts'e, 151. 

Ekadasamukha 63, 67. 

Ekajata, 117, 119, 123, 125-6, 137. 

— Tibetan name, 125. 

— simple form, 125. 

— ferocious form, 125—6. 
Elapatra Naga, legend of, 171-2. 

— Japanese version, 172. 

Elephant (jjaja), 7, 7 n., 16, 16 n., 17, 18 n. ; v. 
Glossary. 

— incarnation of the Buddha, 1 6. 

— mount of Samantahhadra, 47 ; of Fugen, 

47. 

— mounts of the Lokapala, 166 ; in Japan, 

166 n. 

Elephant-headed god, Vinataka, 161, 
Emma-5, 102, 105, 106, 152. 

— representation of, 1 53. 
En-ko, Kwan-non, 100. 

erdeni-m oron (M,), Eatnasambhava, 37. 
erlig-jin jarghaqli (M.), Yamantaka, 164. 
erlik qim (M.) t Yama, 152. 
esrua (M.), Ts'ahgs-pa dkar-po, 150. 

Fa-hsien, 17 n., 38, 58, 78. 
Fan-wang(C), Ts'ahgs-pa dkar-po, 150. 
Feminine Divinities, table of, 117, 118-19. 

— in India, 118; in China, 118; in Japan, 

118. 

— different forms of, 119. 

— representations of, 119-40, 

Flame (symbol of Adi-Buddha), 2, 2 n., 5, 18, 

29, 32, 

Fo-ting (C), TJshnrshavijaya, 135. 
FudO, 8, 34, 35-6, 115, 170. 

— special characteristics, 35. 

— representations of, 35. 

— as %m 170. 

Fugen (Samantabhadra), 7, 7 n,, 34, 35. 

— representation of, 47. 
Fnku-jo-ju, 42. 

Fuku-Kenjaku Kwan-non, 89, 91, 92, 94. 

Gaganaganja, 70. 
Gam-ma-raja, 153. 

Gandhara, 19, 20, 30, 36, 50, 51, 62, 86, 90, 92, 

96, 157. 
Gandharvas, 166. 
Ganesa, 161. 

Garbhadhatu (Garbha-kosa-dhatu), 8, 31, Si, dS, 
34, 52, 98,' 105, 106, 129, 132, 135 n., 170 ; v. 
Glossary, Ta-jradhatu. 

Garudas, 28, 50, 51, 62, 69, 163, 165, 172-3. 

Gautama 3 Buddha, 30, 46, 50, 51, 106, 110, 130, 
166, 171, 172, 174. 
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gdugs-dkar-can-ma fT.), Sitatapatra, 136, 
dGe-lugs-pa {Yellow Bonnets), 4, 1 8 n., 47, 152, 

164, 177. 
Gen-ka, 41, 

gerel-sakiqH (M.), Kasyapa, 15. 
gjiajar-un-jiru-ktm (M.), Kshitigarba, 102. 
ghasiha (M.), Kasyapa, 1 5. 
gnas-brtan (T.), Arhat, 1 74. 
Goehi-nyorai, 42. 
mG-on-dkar (T.), 161, 162. 
mGon-po (T.J, Mahakala, 161. 
mGon-po Bramzei (legend of), 161-2. 

— representation, 162. 

Go-san-ze (J.), Trailokya-vijaya, 114. 

grub-pai dbah-p'yug Mi-la (T.), Mi-la-ras-pa, 1 77. 

Gsang-sgrub (Yam a), 152. 

— representation of, 153. 
giin-rje-gkd (T.), Yamantaka, 164. 
gtsug-tor-rnam-par rgyal-ma (T.), UshnTshavijaya, 

135. 

Guhyasamaja (Sang-dui), 144. 
Guna Karanda VyUha, 3, 64, 94. 
Gwakko, 25.' 

Gyo-ran Kwan-non, 84, 100. 


Halahala-Lokesvara, 56, 69, 
Hannya (J.), Prajnaparamita, 130. 
Harihariharivahanodbhava, 55, 69. 
Hariti. 43, 80, 83, 84-7, 93, 93 n„ 98, 99, 130, 
157, 168. 

— legend of, 84-5. 

— representations of, in India 86 j Gandhara 

school, 86 ; in sadftana, 86 ; in Japan, 86 ; in 
Chinese Turkestan, 86-7 ; in China 87 ; in 
Indo-China, 87. 
Hayagrlva, 62, 66, 69, 70, 72, 121, 132, 133, 147, 
148, 151, 162-3. 

— resemblance to Ba-to Kwan-non, 94. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 162. 

— special characteristics, 162. 

— invocation of, 162. 

— popular form, 163 ; when invoked by Atisa, 

163 ; other forms, 163 ; with garuda wings, 
1 63 ; form from sddhana, 163; symbolic form, 
163 ; v, Ba-tO Kwan-non. 

Haye Kwan-non, 82 n., 100. 

hdjam-dpat (T.), MaSjusn, 110. 

Hevajra, 141, 146, 149, 150. 

— Tibetan and Mongolian names, 142. 

— special characteristics, 142. 

— representations of, 142-3. 
Hevajra Tantra, 142, 146, 162. 
Himitsu Jirin, 8. 
Hinayana, 36, 38, 166. 

Hiysi (J.), Parnasavarr, 1 34. 
Jwd-dpag-med (T.), Amitabha, 37. 
hod-srun (T.), Kasyapa, 15. 
hod-zer-can-ma (T.), Maricl, 132. 
Hoto-jizo, 106. 
Hoju-jizo, 106. 


Hokke-kyo, 98. 
Hokkesammai, 47. 

Horse, white, 58, 94, 94 n., 95 ; White Horse 
Monastery, 94 ; in Shinto shrines, 95 ; mount 
of Ts'ahgs-pa, 150. 

Horse, head of, in the hair of the Ba-to Kwan- 
non, 94, 95 ; of Hayagrlva, 1 62 ; of Maricl 
133. 

— as Balaha, 59 ; as Kanthaka, 94 ; as Lungta, 

162. 

— legend of Simhala, 58, 94. 
HoryO-ji (temple), 96, 98. 
Hsshs, 32 n., 37. 
Hos-shin nyorai, 10. 
Hosso" (sect), 2n., 33 n., 90. 

hp'ags-pa s'pyan-ras-geigs (T.), Aryavalokitesvara, 
67. 

Hridaya, 33. 
Hsi-wang-mu, 83. 

Hsiian-Tsang 17, 23, 38, 50, 58, 78, 85, 91, 119, 
121, 171. 

Hall-k'ung-tsang (€■), Akasagarbha, 101. 

Hui-kuo, 31, 91. 

Hu-shih-che (C), Lokapala, 166. 

Ichi-hutsu, 2n., 41. 
I-ching, 85, 110, 158, 161. 
Indra, 50, 64. 

Jambala, 37, 130, 141, 155, 156, 158, 159, 174. 
; — representation of, 159. 
Jambudvrpa, 14, 156 n. 
Jangull-Tara, 119, 122, 125, 127, 137. 

— representation of, 123. 

— green form, 122 n., 124. 

— yellow form, 125. 

jeke qara (M.), Mahakala, 160. 
Jgyo-kongo, 134. 
Jikoku, 168. 
Ji-kuang-pien-chan, 25. 

JizO, 30, 34, 35, 94, 99 n., 102, 103, 104, 10S-6. 

— special characteristics, 105. 

— representations of, 105-6. 

— group of six Jizoa, 106. 
Jfiana-kaya, 1 1 n. 
JnanesvarT, 3. 

Jodo-sha (Pure Land sect), 41. 

Jo-gai-sho (J.), Sarvanivarana-vishkambhin, 106. 

Jo-gai-sho-jizS, 106. 

fonqaba (M.), Ts'oh-k'a-pa, 177. 

Joruri-ji (temple), 97. 

Jo-ichi-men Kwan-non, 67, 89, 91, 92-3, 94. 

— representation of, 93. 

]ula joqiaqli (M.), Dlpaiikara, 12. 
Juntei Kwan-non, 89, 91, 92, 93-4. 

Kah-gyur, 10. 

Kailssa (Mt.), 156, 160. 

Kalaeakra, 141, 146. 

— Tibetan and Mongolian names, 1 46. 

— special characteristics, 146. 
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Kalaeakra, form as Bodhisattva. 146, 

— representation as Yi-dam, 14G. 

— representations in Tibet, 146. 
Kaladevi (S.), Lha-mo, 1 49. 
Kali, 118. 

Kaniahayanikan, 3. 
Kamakura, 105. 
Kamaloka, 50. 

Kanakamnni, 10, 28, 36, 46. 
K'ang-hsi (emperor), 82, 100. 
Kanjur, 146. 
Kanthaka, 94, 166. 
KapilavastO, 13, 16, 50. 
Ka rand A-Yy aha, 64. 
dKar-hGya-pa, 4, 47, 117. 
Karma, 115. 
Karmavajra, 4, 5. 

mKasgmb bDod-nams (Dalal-lama), 151, 161. 
Kasyapa, 10, 15, 23, 37, 46, 57 n., 171, 175. 

— Tibetan and Mongolian names, 1 5. 

— special characteristics, 15. 

— representations of, 15. 
Kasyapa Matahga, 17, 57, 57 n. 
Kegon (sect), 31 n., 34. 
Kei-kwa, 31, 91. 

Jcele-jin iikin tegri (M.), Saras vatl, 127. 
Kevajra (M.), Hevajra, 142. 
Khadivavani-TarS, representation of, 125. 
Khagarbha, 70. 
Khatvahga, 119; v. Glossary. 
Khnbila! (emperor), 142, 162. 
Khumbhanda, 166. 

Kiang-san-kie (C), Trailokya-vijaya, 114. 

Kiao-ta-mo (C), Sakya-muni, 16. 

Kichi-jQ-kwa, 98, 

Kikuta Sanzo, 93. 

folmgtil eke{M.), BhrikutI, 124. 

Kings (The Pive), 168-9. 

— Tibetan names, 168-9. 

— representations of, 168-9, 
Kin-kang (C.), Yajrapani, 50. 
Kinnaras, 156. 

Kishi-jo-kwa (J.), pomegranate, symbol of Kwan- 
non, 98. 

— symbol of Tara, 121. 

Ki-shi-mo-jin (ogress form of Koyasu Kwan-non), 

v. Hariti, 84, 86, 89, 96-8, 
klw-sgmb ( T -)> Nagarjuna, 174. 
Kobe Daishi, 31, 41, 91, 173, 175, 
KokQzii (Akasagarbha), 36, 101. 
Kc-moku, 168, 168 n. 
Komyo (empress), 96, 97, 98. 
Kongo (J.), Vajrapani, 50, 
Kongo, legend of, 170. 

— representation of, 170. 

as attribute, v. Glossary, vajru. 

KongBsatta, 5, 7-8, 47, 52. 

, special characteristics, 7. 

representations of, 7. 

— as Aizen-myo-0, 8. 
Koung-ye shen, 87, 
Koyasu Jizo, 105. 


Koyasu Kwan-non (Giver of Children), 86, 89, 90, 
96-100. 

— legend of, 96-7, 

— symbolic significance, 97. 

— mild forms, 98-100. 

— ogress form, 97 n., 98. 
Krakuechanda. 10, 28, 31, 46. 
Krishna, 118. 

k'ro gnyer-ean-ma (T.), BhrikutI, 124. 
Kshitigarba, 34, 35, 45. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 102. 

— special characteristics, 102. 

— representations of, in Tibet, 102 ; Chinese Tur- 

kestan, 103; as Master of the six worlds of 

Desire, 103; Japanese form, 103 ; asTi-tsang, 

104 ; as Jizo, 105. 
Kuan-sliih-yin, f, Kuan-yin. 
Kuan-tsti-tsai pih-mih fo (C), Sang-dui, 144, 
Kuan-yin (Kuan-shih-yin), 21, 40, 46, 56, 57, 58, 

59, 78-83, 90, 99, 100, 106, 114, 118, 

— table of different forms, 77. 

— popular representation, 80 ; as Sung-tzQ, 80 ; as 

Miao-shan, 83 ; special forms, 81-2. 
Kui-tzii-mu-shen, 86. 

Kujaku MyO-o (J.), Maha Mayun, 136, 137. 
Kukai (KobQ Daishi), 31, 91, 175. 
Kumara, 110, 
KumarajTva, 40, 78. 

Kun-syo-ming-wang (C ), Maha Mayor!, 136. 

Kuntes-pan-K'an, 174. 

Tatm-tu bzaii-po (T.), Samantabhadra, 47. 

Kurikara Pudo, 35. 

kuw-ku-le (T.), Kurukulla, 126. 

Kurukulla, 24, 39, 115, 119, 126-7. 

— Tibetan name, 126. 

— special characteristics, 126. 

— form from a sadkana, 126, 

— representations of, 126-7. 
Kuse Kwan-non, 90. 

Kuvera, 85, 87, 127, 130, 147, 148, 149, 156-60, 
161, 166, 167, 168. 

— table of different forms, 155, 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 156. 

— special characteristics, 156, 

— abode of, 156 ; form according to Hindu mytho- 

logy, 156; representations in India and Nepal, 
158 ; Gandhara School, 158. 

— Yi-dam form, 159, 

— popular form, 159. 

— Dharmapala form, 159. 

— accompanied by eight Vaisravanas, 1 59. 

— Tantra form, 160. 

— as Lokapala, 160. 
Kwang-mu, representation of, 167. 
Kwan-non, 8, 34, 35, 41, 56, 57, 58, 59, 78, 83, 

90-100, 106, 114, 118, 130, 168. 
table of different forms, 89. 

— early forms, 90 ; confusion of sex, 90 ; popular 

forms, 92 ; group of seven: Sho, 92 ; Ju-ichi- 
men, 92-3 ; Sen-ju, 93 ; Jun-tei, 93-4 } Fuku- 
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Kenjaku 94 ; Ba-to, 94 ; Nyo-i-rin, 95-6 ; 
Koyasu, 96-9 ; group of thirty-three, 99- 
100. 

Kwazan (emperor), 92. 
Kwo-hai (Kuo-bai), 77. 
kye-ba-rdo-rje (T.), Hevajra, 142, 


Lakshana, II, 11 n., 18 a., 20; v. Glossary. 

Lakskml, 67, 118. 

Lalita Vistara, 10, 157. 

Icam-srih (T.), Beg-ts'e, 151. 

Lba-mo, 124, 140, 145, 147, 148, 149-50, 152. 

— Tibetan, Mongolian, and Sanskrit names, 149. 

— special characteristics, 149. 

— representations, 1 49-50, 

— legend of, 149-50. 

— acolytes two dakinT, 150 ; four ferocious god- 

desses, 150. 
Lien Tsung (lotus school), 40. 
Lion {simha), 60, 60 n.. 113, 

— mount, v. simhanada. 

— throne, 15, 23 ; v. Glossary, asana. 
Locana, 36, 117. 

— representation of, 1 39. 
Lohan, 156 n., 174. 
hka, 64, 114 n. 

Lokapala, 8, 156, 160, 165, 166-8, 173. 

■ — Sanskrit names of the Four Lokapala, 166 ; 

Chinese names, 167; Japanese names, 168. 
— - abode of, 166 ; important events in the life of 

the Buddha at which they assisted, 166, 

— representations in India, 1 66-7. 

— symbolic meaning of, 167. 

— representations in China, 167; in Japan, 168; 

in Chinese Turkestan, 168, 

Lokesvara 61, 72-5. 

lo-ma-gym-ma (T.), Parnasavart, 134. 

k'Lu-dbah rgyal-po (Buddha liberator of the ser- 
pents), 19, 95 n., 107. 

Lung-men, 15, 24. 

Lung-nu, 81, 82. 

Lung-su-tzu-sl (C), Nagarjuna, 174. 
Lungta (airy horse), 1 62. 
Luvang, representation of, 169. 


ma-Vka (T), Mahamaya, 144. 
rMa-bya-s 'en-mo (T.), Maha MayQrl, 136. 
Madhyamika system, 174 ; v. Glossary. 
Mahabharata, 156. 
Mahacakra, 141. 
Mahacakra-Vajrapani, 49. 

— representation of, 52. 
Maha-devi (Siva), 59, 64. 

Mahakala, 87, 147, 148, 155, 158, 160-2. 

• — Tibetan, Mongolian, Chinese, and Japanese 

names, 160. 
Mahakala, special characteristics, 160. 

— earliest forms of, 160; in Nepal, 161 ; in 

Mongolia, 161 ; representation as mGon- 
dkar, 161 ; as mGon-po, 161 ; other forms, 


161; as mQonpo-Bramzei, 161-2; as Dai 

ko-ku, 162. 
Mahakas'yapa, 174. 
Maha-krodha-kaya, 105. 
MahamantranusarinI, 139. 
Mahamaya, 141, 144. 

— Tibetan and Chinese names, 144. 

— special characteristics, 144. 

— representations of, 1 44. 
Maha Mayan, 123, 136-8. 

— Tibetan, Chinese, and Japanese names, 136. 

— special characteristics, 136. 

— as 4 spell ' deity, 136. 

— representations, 137 ; triad, 137 ; in Nepal, 

137 ; in Japan, 137-8 ; as a Myo-0, 137 ; 

one of eight deities, 138; in China, 1 38. 
Mahanaga, 41. 
Maha-pratisara. 139. 
Maharaj'allla-Manjusrl, 62, 109-12. 

— representations of, 112. 
Maha-sahasrapramnrdanr, 1 38. 
Maha-sitavati, 139. 

Mahasthama-prapta, 34, 35, 39, 41, 114. 

— Chinese and Japanese names, 114. 

— special characteristics, 2 14. 

— in China, 114. 

— in Japan, 114. 
Mahasukha-kaya, 11 n, 
Mahavaipulya sutra, 105. 
Mahavamsa, 157. 
Mahavastu, 11, 12, 14, 18, 30. 

Mahayana, 6, 22, 31, 36, 45, 57, 118, 120, 125, 

149, 171, 175 ; v. Glossary. 
Mahayana-sutra, 58. 
maijdari (M.), Maitreya, 21. 

Maitreya, 10, 13, 14, 15, 21-3, 28, 31, 35, 42, 45, 
46, 58, 62, 70, 101, 102, 107, 174, 177. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 21. 

— special characteristics, 2 1. 

— representations of, 22-3. 
Makaravaktra-d&kinl, 150. 
Mamakl, 37, 117. 

— representation of, 139. 

Manas (divine mind), 6, 11, 18, 28, 32. 
Mandala, 8, 29, 31, 36, 125, 127, 170 ; v. Glos- 
sary. 

mani, 65 ; v. Glossary. 

ManI Kambum, 57, 

Manjughosha, 70, 109, 110, 111, 113. 

— ■ representation of, 113. 

Mafijusri, 4, 14, 21, 34, 35, 37, 38, 45, 46, 47, 
57, 59, 60, 62, 67, 101, 104, 107, 109, 1 10— 
13, 127, 129, 149, 152, 164, 177. 

— table of different forms, 109. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 110. 

— special characteristics, 110; birth of, 110. 

— popular form, 111; representations with sword 

and book, 112; with blue lotus, 112, 113; 
other forms, 113; in China and Japan, 
113. 
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Manjusil-Jananasattva, 109. 
Manjuvajra, 109, 113, 141. 
Mania, 24-6, 160. 

— Sanskrit, Tibetan, Mongolian, Chinese, and 

Japanese names, 24. 

— special characteristics, 24. 

— representations of, 25—6. 
Mantra, 32, 98 ; v. Glossary. 
ManusM-Buddhas, 10-12, 28, 42, 45, 58, 63, 66, 

101, 166, 

— table of, 9. 

— systems of, 10. 

— groups of, 10. 
Mara, 16, 19, 102, 172. 

Marlci, 34, 62, 117, 123, 125, 132-4, 137, 162. 
■ — Tibetan and Japanese names, 132. 

— special characteristics, 132. 

— titles of, 132 ; as Vajravarahl, 132. 

— first representations of, 133 ; as goddess Aur- 

ora of the Aryans, 133 ; as Asokakanta, 133 ; 
yellowform from sadhana, 133 ; red ferocious 
form, 133. 

— white form from sadhana, 1 34. 

— as a dakinl, 134. 

— representation in Japan, 134. 
Marishi-ten (J.), Marlci, 132. 
mar-mc mdsad (T.), Drpahkara, 12. 

tnasi geigiilun $ogiaq6i (M.), Vairocana, 31. 
Maudgalyayana, 21, 114. 
Maya, 16, 166. 

Mayajalakramaryavalokitesvara, 56, 69. 

mc'og-gi dan^ohi sans-rgt/as (T.), v. Adi-Buddha, 2. 

Megha, 13, 13 n. 

Meru (Mt. Sumeru), 114, 173. 

mgon-po (T.), Mahakala, 160. 

Miao-shan, 43, 81, 82, 99, 100. 

— legend of, 83-4. 
mi-l)sfajod-pa (T.), Akshobhya, 36. 
Mi-Io-fo (C), Maitreya, 21, 23. 
Mi-Ja-ras-pa, 165, 177. 

— name in Tibetan, 177. 

— representation of deified form, 177. 
Ming-ti (emperor), 17, 57 n„ 94, 110. 
Miroku (J.), Maitreya, 21, 35. 
Misshaku, legend of, 170. 
Misshaku Kongo, 170. 

Monju (Mafiju^rl), 21, 34, 35, 47, 48, 110. 

— representations of, 113. 

morin qogholai-tv (M.), Hayagrlva, 162. 
Mucilinda, 19, 172. 
Mudra, 30, 32 ; v. Glossary. 
Myo-ken, 35. 
Myokyojochinsho, 170 n. 
Myrobalan, 24, 25, 26. 

Na-ch'ung (oracle of), 169. 
Nagabodhi, 31. 

naganjuna baM (M,), Nagarjuna, 174. 
Nagaraja, 173. 

Nagarjuna, 31, 38, 41, 131, 165, 167, 171, 172. 

— Tibetan and Mongolian names, 14, 

— legend of, 174. 


Nagarjuna, as Patriarch, 1 74. 

— representation of deified form, 174, 175. 
Nagas (serpent gods), 16, 51, 53, 61, 127, 128, 

128 n., 159, 165, 166, 171-3, 175. 

— Buddha Liberator of the Nagas, 19. 

— Naga-king Mucilinda, 19, 172. 

— white snake as attribute, 122 ; as manifesta- 

tion of SarasvatI, 127, 173. 

— the Nagaraja Nanda, 149, 173 ; mounts of the 

Lokapala, 166 ; king of the Nagas, 166, 173. 

— seat of Naga worship, 172, 

— the Elapatra Naga, 171-2. 

— Nagas in Buddhist legends, 172; symbolic 

meaning, 172. 

— different representations, 172. 

— Naga worship in Japan, 173 ; as Benten, 128, 

173. 

— Nagas and Garudas, 173. 

— abode of, 173. 

Nakula, as Lohan, 15G n., 157, 174. 

— as attribute, 156. 
Namasanglti, 3, 66 n., 110. 
nam-mk'aM snin-po (T.), Akasagarbha, 101. 
Nanda, 149, 173. 

Na-ro-mk'ha-spyod-ma dakinl, 117, 138, 171. 

— special characteristics, 138. 
- representations of, 138. 

Nichiren, 98. 

Nidana-Katha, 116. 

nidubariijeMi (M.), Avalokitesvara, 57. 

Nikko, 25. 

Nikko-jizo, 106. 

Nllakantharyavalokitesvara, 55, 69. 
Nllambara-Vajrapani, 49. 

— representation of, 52. 
Ni-o, 165, 170. 

— abode of, 170. 

— as two kings, Misshaku and Kongo, 170. 

— as the Vldyaraja, 170. 

— symbolic meaning of, 170. 
Nirmana-kaya, 10-12, 28. 

Nirvana, 10, 11, 15, 38, 40, 44, 45, 152, 174 ; v. 

Glossary. 
Nirvana- pad a, 10. 

noghoghan dara eke (M.), Green Tara, 123, 
Norbu, 162. 

Nyo-i-rin Kwan-non, 62, 89, 91, 95-6. 

— non-Tantra form, 95. 

-- representation in China, 95-6 ; in Japan, 96 ; 
as Cintamanlcakra, 96. 

oBirdara (M.), Vajradhara, 4. 
Om, 2 n., 57, 61, 151 ; v. Glossary. 
O-mi-t'o fo (C), Amitabha, 37, 40. 
O-mi-t'o fo, 37, 40-1, 114. 

— representations of, 40._ 
oqtarghui-injirugen (M.), Akasagarbha, 101. 
oto-Si (M.), Mania, 24. 

pad-ma hbjun-gnas (T.), Padmasambhava, 176. 
Padmanartesvara, 63, 69. 
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Padmapani, 23, 51, 55, 57, 59, 60, 61-5, 78, 79, 
81, 82, 90, 92, 121. 

— Japanese name, 61. 

— special characteristics, 61. 

— representations, 61, 62. 

— with twelve emanations, 63-5. 
Padmasambhava, 111, 119, 148, 156, 169, 176. 

— Tibetan name of, 176. 

— special characteristics of deified form, 1 76. 

— legend of, 176. 

— representations of, 1 76. 
Padma-t'an-jig, 6. 
Pags-pa (lama), 161-2, 
dPalgSang-ba*dus-pa(T.), Sang-dui, 144. 
dPal-ldan (T.), Lha-nio, 149. 

Pa-nan, 62 n., 77, 79. 
Fanca-Dhyani iakti, 139. 
Paficala, 84. 
Pahca-raksa, 138. 

Pancasn-sha (0. Wu-t'ai-shan), Mountain of Five 

Peaks, 110, 111. 
Pailcika, 155, 156-8, 160. 

— in Gandhara sculpture, 156. 

— compared with Kuvera, 157. 
Pandara, 37, 117. 

— representation of, 1 39, 
Pao-sheng-fo (0.), Batnasambhava, 37. 
Paramitas, 44, 172 ; v. Glossary, kltakkJiara. 
Parinirvana, 16, 17, 50, 166, 
ParnasavarT, 117, 134-5, 

— Tibetan name, 134, 

— special characteristics, 134. 

— representations of, 1 34-5. 
Parvatl, 59, 115, 118. 
Paryahka, 5, 7. 

Patra, legend of, 166 ; v. Glossary. 
Pe-har (or Pe-dkar), representation of, 1 69. 
Phurbu, 163 ; v. Glossary. 
Phyi-sgrub (Yama), 152. 

— representation of, 153. 
P'i-hi-che-na (C), Vairoeana, 31. 
Pi-mih-ma-t'eu-kin-kang (ft), Hayagrlva, 162, 
Pindola, as one of the Lo-han, 1 74, 
Pi-sha-men (C.) t Kuvera, 156. 

Pi ta-Praj napSramita, 131. 
Poseidon, 160, 
PotalafMt), 58. 
Prabhtttaratna, 29. 

Prajfiaparamita, 4, 21, 37, 52, 62, 72, 74, 1 10, 111, 

112, 130-2, 146, 171, 175. 
- — as goddess : Tibetan and Mongolian names, 

130. 

— special characteristics, 130. 

— representations of, 131-2. 

— as symbol, 111, 130, 131. 
Prajnika, 21. 

Prase naj it (king), 17. 

Preta, 65, 65 n., 93, 104, 106 ; v. Glossary. 
Prithivl, 64, 102 n. 
Priyahkara, 84, 85, 

P'u-hsien (Samantabhadra), 46, 47-8, ' 

— representation of, 47. 


P'u-t'o, 58, 82, 83, 100. 
Pu-tung-fo (ft), Akshobhya, 35. 
p'yag-na rdo-rje (T,), Vajrapani, 50. 


qamugha sain (M.), Samantabhadra, 47. 
Quamani (Kuan-yin), 83. 


Eaga, representation of, 170. 

Eahu, 51, 126. 

Bahula (Lo-han), 139, 174. 

Kakhan, 25, 174. 

Eakshasa, 58, 94 ; v. Glossary. 

Eakta-Lokesvara, 55, 69. 

ral-gcig-ma (T.), Ekajata, 125. 

rasiian usnir-tu (M.), Ushnlshavijaya, 135, 

Eatna-dakinl, 144. 

Katnagarbha, 10. 

Eatna-Lokesvara, 75. 

Eatnapani, 28, 37, 43, 45, 46, 53. 

— special characteristics, 53-4. 

— representations of, 53-4. 

Batnasambhava, 15, 28, 30, 32 n., 34, 37, 46, 53, 
130, 139, 141, 160. 

— Tibetan, Mongolian, Chinese, aod Japanese 

names, 37. 

— special characteristics, 37. 

— representations, 37. 
rdo-tje-hc'an (T,), Vajradhara, 4, 
rdo-rje sems-dpak (T.), Vajrasattva, 5. 
Renge-no-in, 66 n., 93 ; v. Glossary, Uttara-bodhi. 
rgyal-c'en-bshi (T.), Lokapala, 166. 

riksha, 133. 

Rikshavaktra, 140. 

rinrbyun (T.), Eatnasambhava, 37. 

Ritsu (sect), 93, 98. 

rnam-par-stian-mdsad (T.), v. Vairoeana, 31. 
rnam-t'os-sras (T.), Kuvera, 156. 
Boku-jizo, 106. 

sBong-tsan-sgam-po, 18, 57, 58, 59, 111, 120, 

122. 
Boshana, 31. 

Eo-tara-ni-bi (J.). Tara, 119. 
rta-mgrin (T.). Hayagtiva, 162. 
Eudra, 67, 68. 
Enpadhatu, 11, 45, 46. 
Eyaju(J.) t Hagarjuna, 174. 
Ryuri Kwan-non, 83 n., 100, 
Eyuzu Kwan-non, 100. 


Saddharma pratirupaka, 22, 
Saddharmapundarrka (Lotus of the Good Law), 

14, 78, 80',81,98. . 
Sadhana, 60, 69-70, 86, 111, 123, 124, 126, 127, 

128, 129, 132, 134 ; v. Glossary. 
Sadhanamala, 70, 123. 
Sagara, 87. 

saM siiin-po (T.), Kshitigarbha, 102. 
Sakra (Indra), 50, 166. 
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Sakti, 30, 79, 82, 118, 119, 121, 133, 142. 

— popularform, 118. , 

— the five Dhyani-Buddha Sakti, 117, 139; v. 

Glossary, yab-yum. 
Sakya-muni, 10, 14 ; previous rebirths, 16-21, 29, 
35, 37, 41, 42, 46, 47, 50, 57, 58, 66, 94, 102, 
107, 110, 114, 153, 172, 175. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 16. 

— special characteristics, 16. 

— symbolic forms of, 17. 

— first statues of, 17, 18. 

— Indian representations, 18, 19 ; in Nepal, 

Burma, Siam, Ceylon, China, and Japan, 
18-20 ; Gandhara school, 19, 20 ; as a child, 
20 ; ascetic, 20 ; parinirvana, 21 ; dogmatic 
triad, 21. 
Salagiri, 84. 

Samantabhadra, 3, 7, 8, 28, 31, 31 n., 34, 35, 45, 
46, 47-8, 53, 70, 113. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 47. 
■ — special characteristics, 47, 

— representations of, 47. 
Samantamukha, 67, 78. 
Samantaraja (Yama), 152. 
Sambhoga-kaya, 11, 12, 44-6, 
Sam vara, 141, 145. 

— Tibetan and Chinese names, 145. 
. — special characteris ties, 145. 

— incarnations, 145. 

— representations of, 145, 150. 
Samyuktavastu, 84. 

Sanchi (topes), 17, 166. 
Sang-dui, 144. 

— Tibetan and Chinese names, 144. 

— special characteristics, 144. 

— representation of, 144, 
Sangha, 3 n., 12, 21, 45. 

— representation of Sangha personified, 21, 22, 

28, 104 ; v. Glossary. 
San-pa-lo (C), Saipvara, 145. 
San-shih-erh-hsiang (Kuan-yin), 77, 79. 
Sapta Manushi Buddhas, 10. 
Sapta. Eatna, 162 ; v. Glossary, Cintamani. 
Saraka, 38. 

SarasvatI, 63, 64, 117, 118, 122, 123, 127-9, 
173. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 127. 

— special characteristics, 127. 

— representations of, 127 ; as Vajra-Sarasvatl, 

127 ; forms from sddkana, 127 ; as Benten, 

127, 128-9, 173. 
Sariputra, 21, 38. 
Sarva-buddhadakim, 138. 

Sarva-nlvarana-vishkambhl, 43, 45, 53, 58,106-7. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 106, 

— special characteristics, 106, 

— representation as Dhyani-Bodhisattva, 107, as 

Yi-dam, 107. 


Sarvasavaranam bhagavati {Parnasavari), 134. 
Seishi or Dai-seishi (MahasthamaprBpta), 34, 35, 

106, 114. 
Sen-ju Kwan-non, 89, 91, 92. 

— representation of, 93. 
ses-rab-plia-rol-tu (T.), PrajnapavamitS, 130. 
sgrib-pa rnam-sel (T.), Sarvanlvarana-vishkambhT, 

106. 

sgrol-dhar (T.), White Tara, 122. 
sgrol-ljan (T.), Green Tara, 123. 
sgroUna (T.), Tara, 119. 
Shakamuni (J.), 16. 
sha-lga thub^pa (T.), Sakya-muni, 16. 
Shen-shang, 42. 
Shen-ts'ai, 82, 84, 100. 
Shichi-fuku-jin, 167. 

Shin-gon (sect), 3 n., 4, 8, 25, 29, 31, 31 n. t 32, 33, 

34, 91, 92, 94, 98, 106, 175. 
Shin-ran, 33, 41, 90. 
Shin-shu, 41. 
Shinto, 79, 79 n. 
Shi-tennO, 168. 
ShO-aku, 106. 
Shobenenkyo, 170. 
Sho Kwan-non, 59, 61, 89, 91, 98, 99. 

— representation of, 92. 
Shotoku Taishi, 91, 167. 
Sho-zen, 106. 
Sho-zuko-no-baba, 105, 
Siddhaikavlra Manjusri, 109, 113. 

— representation of, 113. 
Siddhartha, 16, 23, 96. 
stgemuni (M.), Sakya-muni, 16. 
Sikhl, 10. 

Simhala, 58, 94. 

Simhanada, 57 n., 128 ; v, Glossary. 
Slmhanada-Avalokitesvara, 55, 60-1. 

— special characteristics, 60. 

— representations of, 60, 61. 

— representation uniting forms of Manjusri and 

Avalokita, 60. 
Simhanada-LokesVara, 30 n., 55, 67, 112. 

— representation of, 60, 69. 
Simhanada-Manjughosha, 109, 112. 
Simhanada-sadhana, 60, 74 n. 
Shiibavaktra (dakini), 117, 124, 150. 

— representation of, 140, 150. 
Sitatapatra Aparajita, 70, 117, 136. 

— Tibetan and Mongolian names, 136. 

— special characteristics, 136, 
— -representations of, 136. 

Sitatara (White Tara), 119, 122-3, 137. 

— Tibetan and Mongolian names, 122. 

— special characteristics, 122, 

— symbolic meaning, 122-3. 
— ■ representation of, 122. 

— Tara of the Seven Eyes, 122. 
Sitatara, Tantra form, 122. 

— in Japan, 123, 

Siva, 53, 59, 61, 63, 64, 67, 68, 69, 93, 118, 134. 
stet-lnga (T.), The Five Kings, 168. 
stmn-bla (T.), Mania, 24. 
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Snag-sgrub (Yama), 153. 
— representation of, 153. 
spyan-ras-gssigs (T.), Avalokitesvara, 57. 
Sramana, 69 n. 

Srimahavajrabhairava tantra, 164. 
Ssii-kin-kang (C), Vajrap&ni, 50. 
Sthavira, 174. 

Stnpa, 17, 18, 21, 23, 53, 102, 166 ; v, Glossary, 
Caitya, 

Suan-tzu-lo-sa-tsui (C.)) Vajrasattva, 5. 
Sudhana-Kamara, 66, 163. 
Suiko (empress), 90. 
Sujata, 50. 

Sukhavatl, 24, 38, 58, 67, 90, 114, 118, 176. 
Sukhavatl-vyuha, 114. 
Sumatiklrti (Ts'oh-k'a-pa), 177. 
Sumedha (Sumati), 13, 13n.,44, 174. 
Sumeru (Mt.), 17, 40, 51, 156, 166, 170. 
Sundarr, 13. 

Sung-tzu Kuan-yin (Giver of Sons), 77, 78, 80, 

84, 90, 96, 100, 157. 
— ■ representations of, in Chinese Turkestan, 80 ; 

in China, 79-81 ; as Haritl, 84-8 ; asKoyasu- 

Kwan-non, 96-100. 
Surangamasamadhi sutra, 170. 
Surya, 64, 143. 

— as Sun God, 133. 
Susila, 12. 

Sutra, 57, 68, 80, 104, 153, 162 ; v. Glossary. 
Suvamaprabha-sutra, 57, 
Svabbavika, 5. 

Svastika, 18, 20 ; v. Glossary. 
Svayambhu (Adi-Buddha), 3, 4, 111. 
Svayambhu-purana, 111. 
Syamatara (Greeii Tara), 123-4. 

— Tibetan and Mongolian names, 1 23. 

— special characteristics, 123. 

— representation of, 123 ; simkanada, 123; as 

Dhananda, 124. 

— Taras of the Four Dreads, 124. 


tabun qaglutn (M.), The Five Kings, 168. 
Ta-hei-wang (C), Mahakala, 160. 
Taho, 29. 

Ta-huan-kin-kang (C), Mahamaya, 144. 
Tairo-no-Tokimasa, 128. 

Tai-shih-chih(C.), Mahasthamaprapta, 21,40, 114. 
Tantra, 22, 32, 65, 91. 160 ; ». Glossary. 
Taofsm, 40. 
Tao-li, 153. 

Ta-pien-ts'ai-t'ien ngiu (C), Sarasvatl, 127. 
Tara, 37,42, 51, 57, 62, 63, 65, 66, 69, 70, 75, 82, 
117, 118, 119-27, 133, 134, 139, 163. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 119 ; meaning of Sanskrit name, 119. 

— special characteristics, 1 1 9. 

— worship of, 119, 119 n. 

— birth of, 1 19. 

— incarnations, 119, 120. 

— symbolic meaning of the White and Green 

Taras, 120, 120n. 


Tara, first Tantra forms, 121. 

— group of twenty-one Taras, 123-4. 

— popular form of, non-Tantra, 122,123 ; Tantra, 

122 ; in Japan, 123 ; in China, 121. 

— special forms, 123-7, 

— as sakti of Amoghasiddhi, 127. 

Tathagata, 10, 11, 12, 13, 17, 41,44,50, 172, 173 ; 

v. Glossary. 
Tendai (sect), 8, 31 n., 87, 92, 94, 105. 
Thabdong-shesrab, 32 ; v. Glossary, Dharmacakra. 
Ting-kuang-fo (C), Dipahkara, 12. 
Ti-tsang, 43, 46, 102, 104-5, 153, 

— special characteristics, 104. 

— legend of, 104. 

— representation of, 104. 

— accompanied by the Ten Kings of Hell, 

104. 

Ti-tsaug sutra, 104, 153. 
Tokchoi, representation of, 169. 
Tokugawa Shogunate, 99. 
T'o-lo (C-), Tara, 119. 
To-wen, representation of, 156, 167. 
Toyo-uke Bim^-no-Kami, 91. 
Traiiokyava4amkara-Lokesvara, 55, 69, 
Trailokya-vijaya, 7, 8, 114-16, 132. 

— Chinese and Japanese names, 114. 

— special characteristics, 114. 

— representations from sadJuma, 115 ; in Japan. 

115 ; identification with Vajrasattva, 115. 
Trailokya-vijaya-karma, 115. 
Trail okya-vijaya-sad ha na, 1 1 4. 
Trayastrimsa heaven, 7, 18, 50, 94, 153. 
Tri-kaya, ' 10-11 ; system of 11, 28, 45 ; v. 

Glossary. 
Tri-kona, 19, 33 ; v. Glossary. 
Tri-ratna, 28 ; ». Glossary. 
Trisnla, 5 ; v. Glossary. 
Ts'ai-shSn (C), Kuvera, 156. 

Ts'angs-pa dkar-po (T.), 6 n., 147, 148, 149, 150-1, 
169. 

— Mongolian and Chinese names, 150. 

— special characteristics, 150. 

— representations, of, 151. 
Tse-bum, 39 ; p. Glossary, kalaSa. 
ts'e-dpag-med (T.), Amitayus, 39. 
Tseng- ehang, representation of, 167. 
Ts'ien-fo-tong, 10, 

Ts'on-k'a-pa, 111, 153, 165, 177. 

— name in Tibetan and Mongolian, 177, 

— special characteristics of deified form, 177. 

— where born, 177 ; legend of, 177, 

— representations of, 177. 
tsunda (T.).. Cunda, 129. 

tuitker-tejm arilghaqii (M.), Sarvanivarana-Vish- 

kambhl, 106, 
Tun-huang, 10, 42, 103. 

Tushita, 12, 16, 17, 22, 23, 32, 44, 45, 137, 166, 
175. 


Udayana (king), 17, 26, 
Uga-jin, 173, 
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Ugra-Tara, v, Ekajata. 

uhin tegri (M.), Lha-mo, 149. 

wlw kudelum (M.), Akshobhya, 36. 

Upayika, 21. 

Urna, 5, 18 ; v. Glossary. 

Ushas, 118. 

Ushntsha. 4, 11, 12, 18, 46, 144 ; v. Glossary. 
Ushnrshavijaya, 34, 117, 124, 135. 

— Tibetan and Mongolian names, 135. 

— special characteristics, 135. 

— representations o£, 135. 

— in a triad, 135. 

TJtpala, 13, 111, 120, 120 n., 123; v. Glossary, 
padma. 

vaSirbani (M.), Vajrapani, 50, 
Vadalr, 133. 
VagaiiWara, 78, 

Vairocana, 3,25, 28, 30, 31-3, 35, 36, 46, 47, 114, 
129, 133, 139, 141, 145, 175. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 31. 

— special characteristics, 31, 

— as Adi-Buddha, 31, 32. 

— representation in the Vajradhatu diagram, 

32-3, ; in the Garbhadhatu diagram, 33 ; as 
Adi-Buddha, 33 ; as Dhyani-Buddha, 34. 
Vaisravana, 85, 87, 156, 158-9, 166, 167, 168, 

— representation, 158. 
Vajisvara, 110. 

Vajra, 51, 51 n., 176 ; v. Glossary. 
Vajrabhairava (Yamantaka), representation of, 
164. 

Vajrabodhi, 28, 31. 
Vajra-dakim, 117, 144. 
. — representation of, 140. 
Vajradhara, 3, 4-5, 36, 47, 51, 131, 144. 
- Tibetan and Mongolian names, 4 ; other 
Sanskrit names, 4. 

— special characteristics, 4. 

— representations of, 5. 

Vajradhatu, 8, 31, 32, 33, 34, 67, 170 ; v. Glossary. 
Vajradhatvisvarl, 31, 117. 

— representation of 139. 
Vajraghanta, 125. 
Vajra-hom-kara, 4 ; v. Glossary, 
Vajranaiiga MafijusrT, 109, 113. 

— representations of, 1 1 3, 
Vajrankusl, 125. 
Yajranubhava-vritti, 98. 

Vajrapani, 4, 8," 14, 28, 36, 45, 46, 50-4, 59, 62, 
67, 70, 72, 74, 135, 144, 148, 149, 170, 173. 

— table of different forms, 49. 

— - Tibetan, Mongolian, Chinese, and Japanese 

names, 50. 
■ — special characteristics, 50. 

— representations as Dhyani-Bodhisattva, 51 ; 

as Yi-dam, 52 ; as Dharmapala, 52 ; Garuda 
form, 53. 
Vajrapasl, 125. 

Vajrasana, 36 ; % Glossary, usana, 
Vajra-Sarasvatl, representation of, 127, 


Vajrasattva, 3, 4, 5-7,28, 30, 36, 50, 73, 115, 116, 
129, 141, 175. 

— Tibetan, Chinese, and Japanese names, 5. 

— special characteristics, 5. 

— symbolic form, 5. 

— representions of, 6. 

— as sixth Dhyani-Buddha, 28, 29. 
Vajrasattva (Hindu sage), 30. 
VajrasphotI, 125. 

Vajra-Tara, representation of, 125. 
Vajravarahl (daMni), 117, 132, 133, 145, 

— incarnation and legend of, 132, 133. 
Vajrayana, 7. 

VarahamukhT, 133. 
Yarall, 133. 
Vaiuna, 64, 143. 
Yasubandhu, 38. 

Vasudhara (or Vasundhara), 117, 143, 156, 168. 

— special characteristics, 130. 

— representations of, 131; in Nepal ese minia- 

tures, 131. 
Vayo, 64 143. 
Vibhasa Sastra, 120 n. 
Vidyabhusana, 164. 
Vidya-raja, 35, 170. 
Yinataka (ganesa), 161. 
Yipasyi, 10, 120 n. 
Virudhaka, 166, 168. 
Virupaksha. 166, 168, 173. 
Vishkambhin, 70, 107. 

Vishnu, 19,59,61,63,64,68,69, 118, 129, 134, 149. 
Vishnu Purana, 68. 
Visravas, 156. 
VLsvabhu, 10. 

Yisvapani, 21, 28, 43, 45, 46, 61, 101. 

— special characteristics, 101. 

— representation of, 101. 
Vittall, 133. 
Yyaghravaktra, 140. 

Wei-ch'ih-I-seng, 19. 

Wen-ch'eng, 120, 120 n. 

Wen-shu-shih-li (C), Manjusri, 46, 110, 113, 

— representation of, 113. 
Wheel king, 17, 17 n. 
Wo-tzu-lo-tsui (C), Vajrasattva, 5. 
Wu-t'ai-shan, 110, 113. 

Yab-yum, 5, 30, 33, 118, 142, 148 ; v. Glossary. 
Yaksha, 80, 85, 149, 150, 156, 158, 166, 176. 
YakshinT, 84, 130. 
Yaku-shi (J.), Mania, 24, 29, 35. 
Yama, 64, 83, 102, 105, 106, 143, 147, 148, 149, 
150, 152-3, 164, 171. 

— Tibetan, Mongolian, Chinese, and Japanese 

names, 152. 

— special characteristics, 152. 

— where located, 152. 

— legend of, 152-3. 

— as Gsang-sgrub, 153 ; as Phyi-sgrub, 153 ; as 

Snag-sgrub, 153; as Yen-lo-wang, 153; as 
Emma-o, 152. 
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Yamantaka, 4, 37, 109, 113, 132, 141, 147, 148, 
149, 152, 153, 177. 

— Tibetan, Mongolian, and Chinese names, 164 ; 

■various Sanskrit names, 164. 

— speeial characteristics, 164. 

— popular form, 164 ; simplest form, 164. 

— manifestation of MafijusiT, 164. 

— forms as Vajrabhairava, ,164; in sadhana, 164; 

as Yamsri, 164; in the Srlmahavajrabhairava 

Tantra, 164, 177. 
Yamari (Yamantaka), 164. 
Yaml, 152, 153. 
Yanyung, 160. 
Yao-slrih-fo (C), Mania, 21. 
Yeh-ming-tchou, 84 n. 
yeke gam (M.), Mahakala, 160. 
Yeu-kwo Kwan-non (En-kit K wan -non}, 100. 
Yen-lo-wang, 105, 152, 153. 

— representation of, 153 ; v. Ti-tsang. 


Yen-man-te-kia (C), Yamantaka, 164. 
Yen-o, 83. 

Yi-dam, 49, 52, 142. 

— table of, 141. 

— invocation of, 142. 

— popular form of, 142. 

— two classes of, 142. 

— different forma of, 142-6. 
yid-prvg-ma (T. ), HaritI, 84. 
Yin-yang, 33, 139 ; v. Glossary. 

Yoga, 28, 31, 32, 33, 34, 47, 118, 148, 172, 175 ; 

v. Glossary. 
Yogacarya, 5, 31, 47, 67, 91, 175. 
Yogambara, 3 , 3 n. 
Yogini, 125. 

YoryQ Kwan-non, 81 n., 100, 
Yiin-kang, 15, 24, 96. 


ZechO, 168, 168 n. 
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